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PREFACE 


THIS work on mysticism or Brahmnnubhava, 
undertaken in my old age with failing health, 
completes the scheme of comparative studies in 
Vedanta begun by me about twenty years ago. I 
believe in the traditional way of Vedantic studies 
under a proper guru in the light of modern 
methodology based more on synthesis than on 
siddhnnta. It was ray good fortune to come in 
1895 into contact with an Advaitic guru Santa- 
nanda Sarasvati and later on under Swami Rama- 
krishnananda and Visistadvaitic gums of whom 
the last was Mahamahopadhyaya Kapisthalam 
Desikacharya Swami, who was esteemed as one of 
the ablest exponents of Sfankara and Ramanuja. As 
guru he won my head and heart and was so much 
attached to me that he spent some time in Mylapore 
and taught me Vedanta, especially Ramanuja’s 
works, as a synthetic philosophy that mediates 
between Dvaita and Advaita. His chief instruc¬ 
tion to me was that I should, by way of guru 
daksii}a, publish in English, with my knowledge of 
European philosophy, the essentials of Visristad- 
vaita and thus try to restore the balance in 
Indian philosophy which is now overweighted on 
the side of Advaita. The scheme sketched by me 
in carrying out his wishes is ambitious and -“my 
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only explanation is faith in the guru and God. 
With the blessings of the guru and with God’s 
grace, I published from 1938 ten books on the 
philosophic side and this work on mystic experi¬ 
ence completes the plan. My object in this humble 
work is to try to bring together seekers after God, 
on a common platform and thus serve the cause of 
inter-religious and inter-Vedantic understanding 
so essential to universal peace. 

This work is largely due to the suggestion 
made to me by the Maharajah of Pithapur and 
the encouragement given by him in the course of 
its publication. The dedication of the work to him 
is an inadequate expression of the gratitude which 
I cherish in my heart to him. I am deeply 
thankful to my intimate friend, Sri M. R. Raja- 
gopala Ayyangar, for his active help in all my 
publications, especially in this work by fair¬ 
copying many parts of the manuscripts, correcting 
the proofs at every stage and preparing the con¬ 
tents. I am also very thankful to my nephew, R. C- 
Srinivasa Raghavan, for fair-copying parts of the 
manuscripts and correcting all the proofs. My 
grateful thanks are due to Swami Paramatma- 
nanda of the Ramakrishna Math, Mylapore, for 
going through the proofs of Chapters IV and V 
and offering valuable suggestions. I am indebted 
to Mr. Devasenapathi, Assistant Professor of Philo¬ 
sophy, Pachaiyappa’s College, Madras, for correc¬ 
ting*-'the proofs on Sfaivism. I am very much 
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obliged to my dear friend, Sri G. K. Rangaswami 
Ayyangar, for kindly preparing the Index. My 
thanks are also due to the Gordon Press for their 
willing co-operation and neat execution. It is 
hoped that the reader will overlook the errors that 
might have crept into the work owing chiefly to 
infirmities of age. 

• 

Sri Krishna Library, \ 

ChitrakaUn. North Street, p ^ SrIN1VASACHaR1 

Mylapore, Madras-4. 

30th June, 1951 
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INTRODUCTION 


MYSTICISM is fascinating but elusive. It is 
often falsely identified with mystery-mongering, 
hysteria, occultism and other views described in 
Chapter I as nseido-mvsticism. Western writers 
on Christian mysticism thinlc that Hindu mysti¬ 
cism refers to a contentless absolute arrived at by 
hypostasising an abstraction and is therefore 
acosmic, nihilistic, immoralistic and erotic and 
that it has exerted a baneful influence on even 
Western mystics who have a realistic and practical 
turn of mind. Writers on Hindu mysticism have 
not done full justice to it and some of them have 
unconsciously given room for hostile criticism. 
There is a vast literature on mysticism, Eastern as 
well as Western, whtch sjjows that it is not the 
monopoly of any particular country, ag'e, religion 
or community. By a critical and comparative 
study of the varieties of mystic experience, it is 
possible to bring out its essentials and to restore 
Hinduism to its proper place amongst the world 
religions as a congenial atmosphere for mysti¬ 
cism. The sympathetic study of mystics from 
their own standpoint affords the criterion of 
criticism which includes appraisal as well as 
appreciation of their intrinsic values and thus 
brings to light the b&sic truths of mysticism in 
general. 
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The second chapter is a preliminary exposition 
of the essentials of mysticism by the elimination 
of its non-essentials. It describes the spiritual 
-iquest of the individual soul for God and for direct 
minion with Him. /Mysticism is both an attempt 
* ind an attainment and comprises the three stages 
:>f pu rgati on, intr ospectio n and mysti c uniQii__Qr 
direct intuition of God/} Intuition is more than 
thought, feeling and will, though it is expressed 
through them and it includes the inner spiritual 
experience of the mystic as well as the social urge 
to service. The former has more comprehensive¬ 
ness and valu^than the latter but is not subjective 
or quietistic. The Vedantic term 4 Brahmnnubhava * 
is the integral experience of the Absolute which 
is attained by vairngya and yoga and it is more 
adequate than tEe“ term 4 intuition ’ and the 
three ways of attaining it mentioned above. God 
or Brahman is supra-personal and not impersonal 
and His svarupa or essence is satyam, jfinnam and 
nnandam or Life, Lig h t and La ve, of which Love 
is the super-essence. The soul or ntman as a 
monad or mode of God or atvs'a of Brahman comes 
from Him, goes back to Him and is merged in 
Him without, however, losing its distinctness. The 
ntman is infinitesimal and yet infinite; finite in 
existence, infinite in essence. Brahman is ultimate 
reality but is intimately realisable and is realised 
by the mystic who is on^d with Him for ever. 
In this way existence and value are unified in 
-^Tw^ptlc experience. 
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Chapters III and IV deal with the history of 
mysticism and trace the increasing purpose of God 
in unfolding Him self to man by raising Him from 
carnality and spirituality to godliness or deifica¬ 
tion or Brahmanisation. In spite of differences in 
temperament, training and theological dogmas 
and ceremonials, the master-mystics of the world 
religions like Hinduism, Christianity and Islam 
speak almost with one spiritual voice about the 
possibilities of every man knowing God directly 
by pursuing the triple path of ‘self-naughting ’ or 
vairngya, illumination or jnnna and mystic union 
or avibhnga. The historical method demands from 
the exponent a living faith in God or Brahman as 
Indwelling Love in the heart of every soul or jtva 
and spiritual hospitality which makes for 
universalism in thought and an all-inclusive 
sympathy for all jlvas in social life. Christianity 
and Islam claim to be historic religions which bear 
concrete evidence to the working of God as 
revealed in human history and their claim is first 
considered in the III Chapter. The history of 
Western mysticism from Plato to Blake detailed in 
this chapter shows the blending of Platonism and 
Neo-Platonism with their Vedantic leanings with 
Semitic churchianity. While Catholic mysticism 
stresses the need for supernatural or operative 
grace, Protestantism „ gives more scope for 
personal freedom, and there is no reason why 
the Indian Christian mystic should not accept 
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his Indian tradition. Sufism has been influenced 
by the Vedanta and the Indian Sufi can find the 
raison d'etre in Vedantic unionism as he has 
already felt the dynamism of Vaisnavite love as 
democratised by Ramananda in the North. 

'‘^Chapter IV describes Hindu mysticism from the 
time of the rsis to that of the Niiyanmars, A^zhvars 
and modern mystics. Mysticism has really no 
historic beginning or founders as it has eternal 
foundation in Divine dynamic love. From the 
TJpanisadic time of Vamadeva through the puranic 
times of Prahlada and down to the periods of Nam- 
mazhvar, Tayumanavar, Caitanya and modern 
mystics, India has been the home of mystic or 
Vedantifi unionism. It has stressed through the 
ages this mystic nature of Brahman as Indwelling 
Love, the nature of mumuksutva as soul-hunger 
for Brahman who is the inner Life and Light of 
the jlva and the ultimate good as intimate union 
between the two. Brahman is the all-pervasive 
Divine Presence that has specially entered into the 
heart of every jlva or atman in order that it may 
be transmuted into its own shining blissful 
svarupa. In the heart of the typical Hindu or 
Vedantic mystic to whom the body is the living 
temple of God or Brahmapuri is written the 
spiritual truth that Brahman is the sat or the 
ultimate One who has entered into the soul as its 
Soul of beauty with a view to becoming one with it. 

-"Phj} fhystic therefore seeks God with all his heart 
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and soul, sees Him directly and is united with Him 
for ever. Hinduism integrates philosophy and reli¬ 
gion, unlike in the West where intellectual specu¬ 
lation and religious faith have been at variance. 
The Vedantic schools agree in the fundamentals, 
pamely, the common authority of the prasthnnas , 
the need for Brahmajfinna consequent on the 
removal of ahaiiknra and the goal as Brahmnnu - 
bhava and Brahmnnctnda. If 'ahahknra goes, aham 
remains in mukti and is not annulled as in 
Buddhism. 

Chapter V describes bridal mystics, expounds 
their mysticism and defends it from the charge of 
eroticism. It was experienced by Christian mystics 
like Teresa, Sufis like Rabia, the Nayanmars and 
Vaisqava mystics like Nammazhvar, Mira Bai and 
Aijd a i. the super-bridal mystic. S'ukabrahmarn, the 
born mystic, without any taint or thought of sex, 
worshipped the dust of the Gopis in linsallln as the 
very concrete manifestation of Divine Love shown 
to the rsis of Danrjaka in the R am a y ana who were 
later born as Gopis to contact Gopala. If S'ri 
Rama was the incarnation of Divine righteousness, 
S'ri Kfsna was the fulfilment of righteousness in 
the rapture of Love. Lust is as different from 
Love as the dog is from the dog-star. Love is the 
essence of the Divine nature and it manifests 
itself as a dual relation of nnyika and nnyaka or 
bride and bridegroom. The Upanisad traces 
creation to the recreative act of Brahman as, Sat 
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or Tat dividing or duplicating itself into the male 
and the female from the highest deva to the lowest 
species. The feminine nature has the proneness 
and predisposition to receptivity and responsive¬ 
ness and the mystics with a feminine nature and 
bent of mind feel that there is only one He in the 
universe who is blissful by nature and imparts His 
bliss to His eternal feminine other. The lonely 
Sat of precreation enjoys itself as lovely Self in 
the llln of recreational love. The Azhvars, spe¬ 
cially Tirumahgai Azhvar and Nammazhvar, 
Caitanya and Vallabha express their bridal 
longings in their own inimitable lyric language. 
The life of Aij<ja] is the type of a bride born for 
mating Gopala, the Divine Cowherd of Byndavan, 
and her song has become an Upanisad. The 
Vaisijavas cherish the rasa of the Gopl-Gojala 
love of Gokula more than the comradeship of 
Nara-Narayana in Badari, though the latter is 
the summit of Bhngavata prenm. 

The last chapter sums up the experiences of 
the mystics and expounds their fundamental or 
essential features enshrined in the ancient Vedic 
text, viz., “ Sat is one though Its seers describe It 
in various ways”. Mysticism is the only true 
philosophy of religion which insists on the direct 
experience by the self or utman , of God or 
Brahman as the adequate proof of His existence. 
He is the ultimate Real or Sat realised by the rsis 
or nyystics and realisable by all as their very Life, 
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Light and Love or satyam, jfinnam and nnandum.. 
It may be termed theistic monism or mystic 
unionism as it mediates between theistic exter¬ 
nality and monistic identity. God, self and 
nature, or in the Upanisadic phraseology Brah¬ 
man, ntman and jagat, are eternal but not 
external, distinguishable but not divisible. 
Brahman or God is life of our life (satyasya 
satyam), light of lights (jyotismm jyotis) and 
beauty of beauties (bhuvana sundara). Seized 
with soul-hunger, the Absolute or Sat descends as 
the Infinite or God head, the immanent and the 
incarnational. Seized with God-hunger, the 
atman ascends by the paths of self-purification, 
illumination and prenm or karma, jfinna and 
bhakti to unite with the Absolute. The two are 
then oned for ever. They are distinct as 
existents but united in experience. The self is 
then deified or Brahmanised but not destroyed 
and the mystic with his universal love longs to 
share his experiences with others and serve 
them in all possible ways. Mystic union affords 
the most inspiring motive for benevolence. 

This work is offered to the public interested in 
mysticism as a humble attempt at the exposition 
of mystic unionism which is more valuable than 
mere philosophic thinking or doctrinal faith. 
Spiritual experience is more important than 
theoretic philosophy as’the only test of Reality is 
its actual realisation.- The method adopted^is 
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synthetic and mediates between theism and 
monism or Dvaita and Advaita as all the school^ 
agree in mukti as the removal of ahankara, and 
reunion with Brahman as the supreme or only 
aham. Synthesis in philosophy is the same as love 
in mysticism and it is the way of love uniting 
intellect and will, and also the East and the West 
and thus promoting universal peace or s'nnti. 
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CHAPTER I 

PSEUDO AND FALSE MYSTICISM 

‘NO subject is more fascinating and at the same 
time more el usi ve than mysticism. In its earlier 
manifestations, mysticism lies on the outskirts 
of religion and is on the borderland between 
religion and philosophy. Though mysticism is 
said to be ineffable and difficult to define, it has 
been formulated in various' - ways, fit is often 
erroneously identified with occultism, eroticism; 
emotionalism and absolutism. The student finds 
it difficult, therefore, to distinguish between true 
mysticism and pseudo-mysticism or what, with 
superficial observers, passes for mysticism.J 

The subject is, however, of such absorbing 
interest to a student of comparative religion and 
of the philosophy of religion that mysticism should 
be carefully disentangled, as it were, from false 
varieties of experience passing under that name. 
Luckily, owing to the laborious researches of 
philosophers and psychologists, there is, at present, 
abundant material for a comprehensive study of 
the subject. This study must be comparatively 
easy to thinkers in India which is said to be *t^e 
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original home of mystic experience. Mysticism in 
Europe and other western countries is often traced 
to Indian sources through the intermediary of 
Greek thought, especially Neo-Platonism, which is 
the philosophic precursor of Christian mysticism. 
The history of Indian mysticism in the Vedantic 
and non-Vedantic systems of thought and in 
religions like S'aiv^sm and Vaisijavism provides 
ample scope for collecting and collating the mani¬ 
fold varieties of mystic experience and presenting 
them as a systematic whole. 

In sifting true mysticism from what falsely 
passes for it, the method adopted by Indian philo¬ 
sophers of stating the erroneous view first as 
jpurvapaksa or the prima facie view and then 
! by pointing out what is objectionable in it, 
eliminate it and replace it by the right view or 
)siddhanta may be followed with advantage. 

Among the important views which claim to 
define mysticism correctly, but which do not fulfil 
that claim, may be mentioned the following:— 
(1) Disbelief in the validity of mystic experience, 
especially of medical men who would ascribe it-to 
indulgence in the use of narcotic drugs or what 
for shortness’ sake may be called drug mysticism; 
'(2) pseudo-mysticisms like psychism, supernatura¬ 
lism, occultism and prophetism; (3) substitutes for 
mysticism like nature mysticism, spirituality and 
emotionalism; and (4) intellectual varieties like 
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theology, subjectivism, and the Bhedabheda system 
of Vedanta. Each of these forms has had its expo¬ 
nents both in the West and in the East. It is 
necessary, therefore, for the student of mysticism 
to examine their validity and value and then 
arrive at the correct view or synthetic siddhnnta. 

The View of Philosophy that there is no View 

In a work called “ Critical Examination of 
the Philosophy of Religion,” the author, Sadhu 
Santhinatha, calls himself a sincere truth-seeker 
and a relentlessly rational critic without any bias 
nr any preconception and concludes that his own 
view is that there is no view at all. He represents 
a type of agno.§ticism. He is interested in specu- 
lation as well as sndhana or the theory and 
practice of religion; he resorted to many sndhnnas 
like bhakti , pmiinynma and Advaitic meditation 
and experienced states of trance and samndhi. 
But his health gave way owing to the severe 
strain and then he took to the study of philosophy 
in a comparative and critical way. He then came 
to the conclusion that mata or religion is deter¬ 
mined psychologically by matt or mentality and 
that trance and truth-realisation are visualisation 
of concepts and are individualistic. Trance is mental 
and not extra-mental and if it be extra-mental, it 
would transcend enquiry^and be barren. The philo¬ 
sophy of religion as a disinterested study, he says, 
admits of no definiteness or finality as regards it* 
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scriptural authority, the nature of God and the 
determination of the sndhana. Epistemology 
betrays divergencies and discrepancies as in the 
concept of causality and what is called truth is 
only one’s idea of it and there is no truth as such. 
There is no scripture without human authorship 
and since humanity is liable to error, the infalli¬ 
bility of scripture falls to the ground. The exis¬ 
tence of God is refuted by the proof that all the 
proofs of God can be disproved and that they cancel 
each other. Every sndhana varies with the Scidhaka 
or aspirant and has no stability or universality 
The intuitions of Reality or God suffer from, 
subjectivity and have no coherence. The so- 
called harmony of religions is really based on 
discord owing to the mutual exclusiveness of 
different siddhnntas established by the elimination 
of rival schools. Dialectics is itself futile as each 
school refutes other schools and is refuted by them. 
Thus the only solution arrived at by philosophic 
enquiry based on intellectual integrity and moral 
sincerity is that there is no solution of ultimate 
problems. Modern philosophy is said to start with 
doubt and end with doubt and the so-called gnosti¬ 
cism of wise men or jnnnls really ends in agnosti¬ 
cism. Even agnosticism as a positive view can, 
be refuted and is neither possible nor plausible.; 
Thus, since every position meets with opposition 
and is futile, no enquiry is possible. Even intellec¬ 
tual integrity and moral sincerity are passive- 
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affirmations and the only conclusion is intellectual 
and moral suicide. 

Drug Mysticism 

True mysticism may be described at the out¬ 
set as the quest of the soul for direct communion 
with God in a supra-conscious state. Some scien¬ 
tists, whom William James ip his interesting book 
4 ‘Varieties of Religious Experience ” calls medical 
materialists, ascribe the mystic state to the action 
of intoxicants and narcotic drugs like alcohol and 
opium and also to a psycho-neurotic temperament 
or mental weakness. This disbelief in the validity 
of mystic experience is often met with in medical 
men who would call it drug mysticism because,' 
according to them, it results from intoxicating 
drugs and from hysterical and vivid halluci-j 
nations. To these sceptics mystic experience has 
no validity and it is a symptom of mental disease. 
For instance, Leuba, a typically hostile critic of 
religious experience, says that drug intoxication 
frees a man from the worries of worldly life and 
that, in this state of inebriation, he is said to be 
divinely possessed. Alcohol leads to intoxication 
and ecstasy; opium deadens sensation and causes 
depression which brings about the mood of sickli¬ 
ness of mind called vaimgya. A dose of nitrous 
oxide causes ‘spiritual’ exaltation and elevates 
a man to the so-called heights of mystic joy or 
Luanda . Soma juice, the favourite beverag^ of 
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the Indian devas, enables men to be immersed in 
‘ divine ’ drunkenness. What is called poetic 
inspiration is, to Leuba and other sceptical critics,, 
not very different from the frenzy caused by 
nervous excitement, neurasthenia and psycho¬ 
physical stimulation. The poet, the mystic, and 
the lunatic are all alike. Even the super-conscious- 
state of the Yogi is merely a case of self-hypnoti- 
sation and self-decep'tion. Yogic ecstasy is identi¬ 
fied by these sceptics as unconsciousness and 
psychological void or emptiness of the mind. 
The phenomenon is neurotic and has nothing, 
spiritual or exalted about it. As the Tamil 
proverb says, tears of devotion may be produced 
by a pinch of pepper. Mysticism is an abnormal 
a nd morbid state due to a pat hological -condition, 
of the organism consi sting o Ljnind and b ody. 
Mystic visions an cfjvoices hea rd in s uch mental 
sta tes are the r esult ^oFindigestion. enilopsv- 
hysteria, auto-eroticism, eroto-mania or other 
forms of psychopathic degeneracy. The so-called 
‘godliness’ often arises from glandular excitement. 

‘ Divine ’ possession is only a case of real possession 
by the devil or perversion of mind. What is often 
known as spiritual devotion or Bhagavat kama- 
is only sexuality or visaya knma arising as a 
violent reaction to repressed sex. It is carnality 
clothed in spiritual symbolism. Absolute service 
to God or dnsatva is due *to the slave-mentality 
reuniting from the inhibition of freedom. In this 
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way all the varieties of my9tio experience are 
explained away by these sceptics as neural and 
mental disorders caused by external or internal 
influences and resulting in morbidity and 
melancholia. 

William James has rendered invaluable service” 
to the study of religious and mystic experience by 
exposing the fallacies of medical materialism. 
As a pragmatist he puts the question, “ How does 
it work in life? ” Whatever the origin or cause of 
mystic experience may be, we are concerned, he 
says, with the more important question of the 
value of that experience in the life and conduct of 
men. He points out that value is different from 
origin or genesis and that if mysticism works 
well in life and proves beneficial to the mystic and 
to others associated with him, it must be 
considered true. It cannot be denied that mysti¬ 
cism often leads to intellectual illumination, to 
moral elevation and to spiritual beauty and the 
enjoyment of bliss. The mystic delights often in 
philanthropic work. The value of mysticism is, 
from the pragmatic point of view, irrefutable and 
the mystic is invulnerable. 

It may be said, in reply to the pragmatist, 
that, though truth works, it does not follow that 
whatever works is necessarily true. But even from 
the higher point of view according to which truth 
is truth for ever regardless of all considerations^ 
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workability or utility, mysticism may easily find 
justification. ^The self is different from the mind- 
body and it intuits God directly not as a ‘ more ’ 
or something external, but as its own inner and 
integral self and thus attains eternal blis& Some 
writers on mysticism like Du Prel think that even 
abnormal experiences like dream states and som¬ 
nambulism have positive meaning and that, during 
these conditions, the soul sees farther into space 
and into time or in other , words is farseeing and 
foreseeing. A hallucination has exteriority like 
any object that is actually perceived outside, 
as presentation and representation are alike. So 
mystic voices and visions are divinely inspired 
and not sensory, imaginary or even intellectual. 
Spirituality or ntma kama thrives only in the soil 
of self-renunciation and is as different from 
sexuality or visaya knma as the dog-star is from 
the dog. The student of spiritual research should 
turn his attention inward by shedding his materia¬ 
listic outlook and regain the soul that has suffered 
dissection through the study of natural science. 

. Diabolical Mysticism 

Diabolical mysticism is opposed to divine 
mysticism as darkness is opposed to light and it is 
identified with demonology, witchcraft and 
nsura vedmta. As the Bhagavad Oltn says, 
there are demoniac persons who hold the view 
t^at the universe is conceived in lust and that 
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the end and aim of life is the gratification of the 
lusts of the flesh. Evil is their only good, and 
evil deified is their only God. They are worship¬ 
pers of Bacchus and are addicted to wine, women, 
wealth and other objects of voluptuous riotousness 
so dear to the libertine. The demoniac men given 
to vnmncnra propitiate dark powers or s'aktis by 
offering disgusting sacrifices and they revel in 
drunkenness, debauchery and dissipation. Their 
so-called ecstasies are sensual and pathological and 
the orgies grow with gratification. That the faith 
is debasing is pragmatically proved by their 
intellectual perversity, moral deformity and 
morbid sensuality, and it is therefore treated as 
•outside the pale of mysticism. But since God is 
love, even demoniac persons can seek Him and 
become godly. 


Psychic Mysticism 

The psychology of mystic experience describes 
the varieties of mystic mentality and their 
expression through thinking, feeling and willing 
as they actually occur. ^The mystic speaks of his 
spiritual thirst and hunger.| He refers to his seeing 
* visions ’ and hearing ‘ voices ’ and to his tasting 
divine nectar. He says that he has contacted God 
face to face and mind to mind. The psychologist 
explains these phenomena as psycho-physical 
states without anything* cmrra3poiiding__tQ--- th em 
outside or above the mind. He thinks that th^e 
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phenomena emerge from sub-con9cious ways and 
have no extra-mental or supramental references. 


The psychologist hold 3 « man’s wi qfouQg- 

religion is determined by his ma ti or intellectual ^ 


climate ^ Man creates God in hf? own image.'God 
is man-made being the subjective creation of the- 


human mind.\ Hence man’s experiences of God 


are all colo uredJby his tem per am ent , trainin g and 
environment. The psychologist explain? religion 


in terms of anunism_ and a nthropomorphism. 
iTo him a supramental self or God is a psycho¬ 


logical impossibility. 


But mysticism, as the experience of God, is a 
spiritual verity which is spiritually verifiable and 
verified. The psychologist who aims at a 
disinterested study of mental states should recog¬ 
nise not only the empirical and phenomenal states 
of the mind by psycho-analysis, but widen his out¬ 
look so as to include metaphysics which studies 
the introspective and'fnysflc^ intuitions of God, the 
Indwelling Self, as described by the seers of different 
religions in almost the same symbolic language. 
The mystic seeks not a. vision or a voice but his 
home in God. Since his soul’s sight of God is 
beyond sensibility and thought, he portrays his 
experience through sense-symbols and desires to- 
share it with others. The true psychology o£_ 
mysticism should deal not only with psycho,^ 
analysis and the abnormal mind but with th© 
exploration of " the Infinite that dwells in the-. 
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finite as its apex or uncreated sanctuary, soul 
or self. 

Supernaturalism 

The belief in a number of supernatural beings 
or supernaturalism arises from a reaction against 
materialism and mentalism which have no faith 
in anything beyond the body and the mind. Super¬ 
naturalism is over-belief in the existence of other 
worlds than ours like the Indian Svarga peopled 
by a hierarchy of divine beings or devas. These 
gods or devas are believed to be friendly to our 
spiritual nature and capable of bestowing boons 
on their votaries who offer them prayer and 
praise. Our earthly life, it is held, is ordered and 
ordained by shining, benevolent celestial beings. 
They preside over our destiny and are favourably 
disposed towards their worshippers. They can be 
propitiated by suitable sacraments and mantras 
into satisfying our earthly desires such as those 
for long life, progeny, prosperity and power. This 
faith in a plurality of gods is called by James 
‘piecemeal supernaturalism’ or polytheism. It 

leads invariably to healthy-mindedness_and 

optimism. The economic and hedonistic motives 
areTalmost ingrained in the human mind and the 
religious man is often influenced by them to 
bargain, as it were, with the higher powers for 
their boons. It cannot resist the temptation for 
Elysian pleasures or the joys of Svarga, where 
every sense-desire is immediately satisfied as the 
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reward of good deeds done in the earthly life. 
The mystic, however, rejects these pleasures of 
paradise or Svarga because they are trivial and 
transient. He is convinced that, though the gods 
■can give man hedonistic boons, they cannot grant 
the supreme boon of eternal and divine bliss, being 
as helpless as the men who seek their aid. That 
toon is the gift of God’s grace. 

Occultism 

Occultism is mixed up with magic and miracle- 
mongering which are often mistaken for mysticism. 
Occultism claims to be a special esoteric science 
allied to the so-called sciences of alchemy, palmis¬ 
try, mesmerism, astrology and necromancy. Unlike 
the votary of the gods, the occultist holds that it 
is possible by the use of mantras , charms, spells, 
-divining rods and the like to acquire mastery over 
nature and develop powers ordinarily considered 
super-human. The development of psychic powers 
is infinite in its possibilities and the occultist, it is 
said, may become capable of even suspending the 
laws of nature and having his own way or dispen¬ 
sation. Occultism is not to be identified with witch¬ 
craft and possession by evil spirits which may be 
called demoniac or nsuric mysticism. There is a 
-school of occultism which speaks of the cosmic plan 
of the Logos revealing itself in an unknown way 
through the medium of a “hierarchy of Masters or 
initiates who help humanity from the astral plane 
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to the attainment of mukti or nirvnya by follow¬ 
ing the secret doctrines of the great Masters. The- 
individual is continuous with higher selves or 
intelligences and he can, by communicating with 
them and controlling nature, attain cosmic power 
and consciousness. 

The development of occult powers or siddhia 
by Yogic breath-control and 4 mind-control is said 
/to be a form of mysticism. Modern psychic 
research and metapsychics are interested' in 
investigating psychic phenomena like telepathy,, 
television, clairvoyance, clair-audience and the 
possibility of communication with spirits and a 
knowledge of the science of "£oga will be of great 
benefit to such investigations. Yoga is the eight¬ 
fold path consisting of yama, niyama (the cultiva¬ 
tion of virtues like ahimsn and tapas), dsana 
(suitable posture), prnnnynma (breath-control), 
pratyahnra (control of the outgoing sense activities),. 
dhyuna, dhurana and samudhi leading to knowledge 
of the ntman. This path is enjoined for purposes 
of self-purification and introspection and its final 
aim is the attainment of sarrmdhi or super-con¬ 
sciousness. 

But the occultists are interested primarily in 
the control of nature and the acquisition of siddhia- 
Consciousness ranges from the unconscious and 
the sub-conscious and advances further and further 
until super-consciousness is reached. The Ypgi 
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ean develop the infinite serpent-power or kuydalini 
s'akti that is latent in the coccyx and make it 
ascend to the cortex. He is said to acquire there¬ 
by extraordinary powers like contraction (arpima) 
and expansion ( mahima ) of the body, omniscience 
and even prolongation of life or physical immor¬ 
tality. The Yogi , it is said in the Svetnsvatara 
Upanisad, experiences cosmic light and has no old 
age or death. There are some siddhas who practise 
Hatayoga which consists in continence, concentra¬ 
tion, and abolition of psychic states ( citta vrttis) 
and their aim is to know the purusa and attain 
physical immortality. 

Kingsland in his treatise “ Rational Mysticism” 
is of opinion that true mysticism and occultism are 
not opposed to each other, since both maintain the 
unity of the individual and the Absolute, f Truth is 
described as the clear perception of the iiature of 
things based on a knowledge of the unity of the 
universe, material and spiritual! The pursuit of 
truth has for its aim the harmonising of the 
supersensual with the sensual and the rational. 
Occultism, in its highest sense, is a spiritual science 
which identifies the Self with the Cosmos as being, 
and becoming, or as the Absolute and its appea¬ 
rance. The occultist considers that ordinary 
mysticism is too other-worldly and abstract 
inasmuch as it discards the world of sense and its 
stress. To value emotion" or love alone without 
casing for the structural facts of the universe and 
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the care of the body is to enter into monoideism. 
Matter is not, says the occultist, a mistake to be 
abandoned but is to be annexed to the spirit and 
the unity of the whole universe should thereby be 
realised. 

But the occultist’s view is untenable. 
Mysticism is not an esoteric cult based on a special 
or specialised organ like the ku,ri<£din% or a special 
faculty of knowing different from knowing, feeling 
and willing. It doth not profit a man to gain the 
'whole world (siddhis) and lose his own soul. 

1 Every one can seek God and see Him directly and 
when the mystic thus realises God or the Absolute, 
he attains the highest knowledge which includes 
and transcends the lower kinds of knowledge. All 
duality and dualism will then vanish for him. 

SUBSTITUTES FOR MYST IC ISM. 

1. Nature Mysticism 

Nature mysticism marks the transition from 
materialism and occultism to the exalted moods of 
communion with God in nature. Nature is not ‘ red 
in tooth and claw ’. It is not a gladiatorial show, 
nor a fleeting flux of facts symbolising the 
•evanescence of earthly life. It is not a sepulchre 
nor is it a dream or illusive appearance of Reality. 
It is a beautiful garment of God as revealed in 
the shining sun and the moon, the fragrance of 
the lotus and the lily and the song of the cuckoo 
-and the koil. The poet, the artist and the mystic 
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gifted with ‘the vision and the faculty divine* 
intuit their spiritual kinship with the soul of 
nature and are lost in blissful communion with its 
glowing beauty and rhythm. Wordsworth caught 
a glimpse of this mystic joy when he communed 
with ‘ the ocean’s liquid mass, the solid frame of 
earth and the shining clouds-’. 

Far and Vide the clouds were touched, 

And in their silent faces could he read 
Unutterable love. Sound needed none. 

Nor any voice of joy ; his spirit drank 
The spectacle; sensation, soul, and form, 

All melted into him ; they swallowed up 
His animal being; in them did he live. 

And by them did he live; they were his life. 

In such access of mind, in such high hour 
Of visitation from the living God, 

Thought was not; in enjoyment it expired. 

No thanks he breathed, he proffered no request: 
Rapt into still communion that transcends 
The imperfect offices of prayer and praise, 

His mind was a thanksgiving to the power 
That made him : it was blessedness and love ! 

As may be seen from the following lines,. 
Wordsworth is a contemplative and Platonic 
mystic and is also a pantheist:— 

Therefore am I still 

A lover of the meadows and the woods, 

And mountains; and of all that we behold 
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From this green earth; of all the mighty world 
Of eye, andear,—both what they half create, 

And what perceive; well pleaded to recognise 
In nature and the language of the sense 
The anchor of my purest thoughts, the nurse. 

The guide, the guardia-n of my heart, and soul 
Of all my moral being. 

a .sense sublime 
Of something far more deeply interfused, 

Whose dwelling is the light of setting suns, 

And the round ocean and the living air. 

And the blue sky, and in the mind of man: 

A motion and a spirit, that impels 

All thinking things, all. objects of all thought. 

And rolls through all things. 

In the following well-known passage Words¬ 
worth describes his entrance into the mystic 
state:— 

Until the breath of this corporeal frame 
And even the motion of our human blood 
Almost suspended, we are laid asleep 
In body, and become a.living soul: 

While with an eye made quiet by the power 
Of harmony, and the deep power of joy, 

We see into the life of things. 

Wordsworth’s contemporary, Tennyson, de¬ 
scribes waking trance thus:— 

“ Then individuality seemed to dissolve and 

fade away into boundless being, and this not a 

<» 

2 



18 


MYSTICS AND MYSTICISM 


confused state, but the clearest of the clearest, 
utterly beyond words, where death was an almost 
laughable impossibility, the loss of personality 
seeming no extinction, but the only true life.” 

Tennyson sees the flower and through the 
flower the u nity of the univ erse:— 

Flower in the crannied wall 
I pluck you out the crannies 
Hold you here, root and all in my hand 
Little flower, but if I could understand 
What you are, root and all and all in all, 

I should know what God and man is. 

Shelley was a transcendental mystic and with 
his spirit hidden in the light of thought and with 
unpremeditated art, he has a vision of limitless 
space, and like his skylark, he soars and sings and 
sings and soars :— 

My spirit like a charmed bark doth swim 
Upon the liquid waves of thy sweet singing, 

Far, far away into the regions dim 
Of rapture, as a boat with swift sails singing 
Her way adown some many-winding river, 
Speeds through dark forests o’er the waters 

swinging. 

According to Bucke, cosmic consciousness is 
the consciousness of the cosmos in its entirety. 
Walt Whitman had a soul-sight of that divine 
clu$ and unseen thread which holds the congeries 
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of all things, all history and time, and all events. 
Amiel had instants of irresistible, intuitions, such 
grand and spacious immortal cosmogonic reveries 
when one. reaches to the stars, when one owns the 
instant, the moments divine, ecstatic hours in 
which our thoughts fly from world to world. 

The nature mystic of the West, however, does 
not in general soar from nature to the God in 
nature and beyond it. His experience has to be 
stabilised by spiritual practice. Higher mysticism 
is the communion between the self of man and the 
In-dwelling Self and nature mysticism is a half¬ 
way house to it and not the goal or the final 
stopping place. 

In the mysticism of Valmlki, Kalidasa and 
other Indian poets, there is no boundary line 
between nature, human nature, and God, since 
they have a strong faith in the immanence of God 
in all things as well as in man and also his tran¬ 
scendence. 


2. Spiritual Mysticism 

Higher in value than nature mysticism is 
what may be called spiritual mysticism which is 
often mistaken for truereligious mysticism. The 
aim of spiritual mysticism is self-realisation, or 
the attainment of kaivalya by vairagya or renun¬ 
ciation and the practice ®f Yoga. Yoga describes 
the method by which the conjunction between 
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purusa (soul) and prakrti (matter), which is the 
cause of samsdra or misery, is destroyed and 
purusa freed from the fetters of prakrti or cittm 
Citta is the ever-changing mind but it can be 
brought under control by the astd nga HQ3S consist¬ 
ing of yama, niyama, dsana, prdr}dydma (breath- 
control), pratyahnra , dhdrana , dhydna and samd- 
dhi . The first two are,moral disciplines of which the 
chief is the practice of ahimsd (refraining from 
doing injury) and freedom from hatred. Asana 
is the control of the body in order to make it a 
suitable instrument for higher spiritual discipline 
and should not be mistaken for ascetic self-torture. 
Breath-control steadies the mind and helps in prat- 
ydhdra or the process of withdrawing the senses 
from their outgoing tendencies by means of intro¬ 
version or control of the mind. The next three 
stages alone really constitute Yoga proper and 
they enable the Yogi to concentrate the mind on 
the inner self and ceaselessly contemplate on it 
till it becomes steady and serene and is no longer 
disturbed by outside impressions and mental 
distractions. The mind is thus turned completely 
from the circumference to the centre; In the last 
stage of samddhi, the purified soul or sdtvika goes 
from the conscious to the super-conscious. Con¬ 
sciousness is then freed from conscious states and 
realises its aloneness and ineffable peace or 
kaivalya. Kaivalya is defined in the Gltd as 
dtindvalokana or self-realisation by jndna yoga. 
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By niskdma karma or doing one’s duty in a dis¬ 
interested manner without being impelled by 
inclinations and desires for external objects, the 
mind i s freed from ahafikdra or the ideas of ‘ I I 
and ‘ mine ’ and thus niskdma karma leads to 
jfldna yoga. The Yogi fixes his mind on the 
dtmd as distinct from prakrti and the bodily feel¬ 
ing caused by the false identification of ntman 
with prakrti and realises his essential nature as 
self-effulgent and blissful. He is then freed from 
the shackles of matter. The Gitn view of kaivalya 
is different from the Sankhyan disjunction between 
purusa, the silent seer that sees nothing, and 
prakrti with its three gunas or modifications 
which constitute its nature and are not its quali¬ 
ties. Kaivalya, according to the Oitn, is the alone- 
ness of purusa or the solitary self without the joy 
of union with the Over-self or Purusottama 
that is the Being of its being. \The scheme of 
Yoga generally corresponds to the stages known 
in Western mysticism as purg ation ( karma yoga), 
illumination (jnnna yoga) and the intuitive 
experience of God (bhakti) . But in kaivalya 
there is isolation and no union. It is not even 
what Plotinus calls the flight of the alone to 
the alone, since in that negative state emptied 
of the riches of divine life and love, there is no 
flight but only quiescence. It is the orison 
of silence or quiet and it may easily lapse into 
quietism in which there is neither passive activity. 
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nor action. By concentrating the mind or citta on 
a simple object, which is called the state of 
samyama , certain extra-ordinary occult powers 
sailed siddhis, telepathy, television and the like, 
are said to be developed. But these siddhis are 
obstacles to the attainment of kaivalya. The Yogic 
ideal of kaivaliiq is only separation from pm&rfT 
and not the union of puzusa with B rnMottoma , 
the cosmic source that is pure and perfect . Reli¬ 
gion marks the transition from the egocentr ic- 
k aivalyn to the theocentric . It is a change from 
sp iritual self-knowledge to t he religious conscious -, 
n ess of bhafcti. The Gita teaches the further 
development of this self-knowledge into mystic 
experience. Therefore, the Yoga theory of ntma- 
jfinna is only on the path to mystic perfection and 
is not mysticism itself. It opens the door to God 
but is not life in God. 

3. Theology and Mysticism 

Theology as blind faith in a revealed religion 
breeds fanaticism and is different from mystic 
experience. Theology as a system of scholastic 
philosophy insists on dogmas and doctrines 
deduced from the Scriptures which are looked 
upon as having final and absolute authority. 
Theology standardises religion and builds up an 
organised institution which demands the un¬ 
conditional loyalty of its followers. According 
to ' theology, reason should be subservient to 
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scriptural authority and faith. Its province is 
merely to systematise beliefs by reducing anoma¬ 
lies and inconsistencies into uniformity and 
consistency. All the world religions, especially 
of the Semitic type, have organised themselves 
into institutions, which insist on the unswerving 
allegiance of their followers. Any attempt to 
question the truth of their dogmas or doctrines is 
condemned as heresy which would lead to dam¬ 
nation and hellfire. The scientist and the philos¬ 
opher protest against this intellectual slavery 
and insist on the need for freedom of rational 
enquiry and speculation in a spirit of disinterested 
loyalty to truth. But reason by itself cannot 
solve the ultimate problems of religion, yhe _ 
exerci se of reason often ends only in mani fold.- 
r doubtsT - Mysti cism corrects the one-sidedness of 
theology and of rationalism by its verifiable faith 
in the intuitive experien ce of God. Since it main¬ 
tains the possibilit^oTverification in the spiritual 
experience of God,' i£ is rational and deserves to 
be called the philosophy of religion. Mysticism 
seeks to free theology from the s hackles of dog¬ 
matism. While theology is faith in an institution, 
mysticism relies on personal experi ^n^ of Gr>d 
a’nd maintains the possibility of every ma n 
d irectly realising God, pr ovided he would observe 
t he needed discipline. Theology is built on cere¬ 
monials and dogmas. Every form of theology 
has its cult and creed which should be held with 

i * 
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unquestioning faith. Mysticism, on the other hand, 
l ays stress on the inner relation between the indi¬ 
v idual and God who is his lover-self , a nd on 
t he possibility of direc t communion between the 
two. It restates theological faith as faith that 
can be verified by actual experience and thus 
bridges the gulf between theology and modern 
science which insists on rational enquiry. 

Religious bigotry has often led to persecution 
and bloodshed. If they are fed by proselytizing 
zeal as in Christianity and Islam, they create 
endless dissensions and discords which result in 
‘ holy ’ wars which are more unholy than heresy 
itself. Reason, therefore, rebels against bigotry 
and very often prefers scepticism to credulousness 
and blind faith. 

4> Deism and Theism 

Theism is opposed to polytheism or faith in a 
plurality of gods, and is the same as monotheism 
or faith in one and only God, who has no second 
and is supreme as the creator and sustainer of the 
universe. There is no other god but God and the 
creatures are eternally dependent on Him. Theism 
is a religion based on the eternal distinction and 
difference between the Almighty Creator and the 
finite creature. According to theism, the relation 
between the creator and the creature is something 
external, as that between the ruler and the subject. 
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between the master and the servant or between 
the father and the son. As the creator of 
the world, God is outside it or extra-cosmic. 
Being omnipotent. He can fashion the world 
according to His will or destroy it, if He so 
chooses. Western theists define the world- 
order as creation out of nothing and arising 
solely out of His will. Hinduism, on the 
other hand, affirms that creation is not the rise 
of something out of nothing but only the develop¬ 
ment or evolution of the potential into the actual, 
of the latent into the patent, due to His will. 
Theism is mainly an ethical religion. It insists 
on the eternal and absolute distinction between 
good and evil (punya and papa) and on the 
consequent difference between the good man and 
the wicked man. The former are the faithful who 
obey the divine will as revealed in the scriptures 
and the injunctions of theology and the latter are 
sinners that disobey the divine will. According 
to the Semitic religions, the good and the bad are 
summoned on the Judgment Day and the good 
are elected and admitted into the kingdom 
of heaven and the sinners are hurled into 
everlasting hell. Hinduism is more humane 
in its dispensation. There are, however, some 
sects of Hinduism which describe God as a 
righteous Ruler who dispenses rewards and 
punishments according to the merit or demerit of 
each individual. The devotee ascends to God's % 
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kingdom in Vaikuntha or Kailnsa, but the sinner 
chooses the way to Naraka or hell without 
deserving or obtaining mercy. Whereas theism 
stresses the idea of God as the extra-cosmic Will, 
mysticism lays emphasis on the idea of God as 
the inner Self within man, as Indwelling Love. 
It describes the inner relation between God and 
man in terms of intimate vision and communion. 
Theism is, however, not radically different from 
mysticism. It passes on into mysticism when the 
All-mighty becomes the All-merciful who is all 
Love, as may be seen in the histories of 
Christianity, Islam, S’aivism and Vaisnavism. 

5. Traditionalism 

Those who attach importance to religious 
tradition are of opinion that mysticism and 
the psychology of religion ignore the historical 
and theological background of religion and 
consequently the objective value of religious 
tradition. The ‘traditionalists’ seek to avoid this 
fault by insisting on the social side of religious 
experience. Mystic truth, they say, has been 
verified and confirmed by the collective experience 
of mystics through the ages, who communicate 
their wisdom to others and make it available to 
all. Mysticism thus traces its authority to 
immemorial tradition or ancient sampradnya 
handed down from gurus to sisyas in succession. 
/This historical view of mysticism, no doubt, avoids 
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the dangers of subjectivism to which the 
psychological method is prone and a special 
chapter is added in this work to bring out the 
value of the objective method of the traditionalists 
But history deals with the temporal order and not 
with the eternal truths of mysticism which are 
beyond time. 

If tradition relies on the past, prophetism 
looks to the future and relies on eschatological 
faith. This is especially true of Judaism and 
Christianity. The Jews believe in the establishment 
of the Kingdom of God on earth by the chosen 
people and the Christians in its establishment by 
Jesus the only Begotten Son of God- The futurists 
have hopes of a golden age in the future and the 
good time or millennium that is to come as well 
as on the Day of Judgment. So also the progres- 
sivists or those who believe in the progress of 
mankind consider that history reveals a continuous 
progress and an increasing divine purpose which 
consists in the perfectibility of man. There are 
others, however, who think of a golden age in the 
past and are of the view that the history of 
civilisation reveals only decline and not progress 
or perfectibility. Still others advocate the theory 
of ages of progress alternating with ages of 
decline. Again the category of time is interpreted 
in different ways, as infinite duration, as willed 
change and as the image of eternity. Bergson 
d eifies tim e and Alexander thinks that Deity will a 
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emerge from time. Bradley, on the other hand, 
argues that the concept of time is contradictory 
and hence only an appearance of Reality. Some 
monists, likewise, think that time is only a 
passing illusory show. But mysticism deals with 
spiritual experiences which are beyond the 
category of time and are eternal though realised 
in and through the temporal. 

Religion may look either to happiness in this 
world or to happiness in a future world or the 
Kingdom Beyond- It is closely allied to tradition¬ 
alism and propheticism. Those who follow 
religious tradition may believe in Providence and 
in an earthly Paradise or seek this happiness in 
a future existence. The faith in Providence would 
lead to a cheerful optimism according to which 
earthly life is to be lived and loved and not 
denounced as a burden or a curse. The world is 
God-made and not a vale of tears and turmoil, j 
The good things of life are providentially given 
and are to be gratefully enjoyed. The body is 
itself a temple of God and not a foul, filthy thing. 
God is the giver of all the goods of life, like 
health, wealth, power and of all the pleasures of 
life, intellectual and spiritual, as also those of 
sense. By mind-cure and divine healing, by prayer 
and praise, God’s favour may be won and He 
will satisfy our wants and bestow on us the boons 
of life. Bhakti to God in this life is preferable 
,«ven to mukti and earth itself may thus be trans* 
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figured into Vaikuritha or Kailasa. Some modern 
mystics assure us that, by yogic practice, even the 
body can be spiritualised and physical immortal¬ 
ity attained. Then, according to them, there 
would no longer be any distinction between the 
physical, the mental and the supra-mental in 
divine life. 

The other-worldly-minded hold, on the other 
hand, the opposite view that this world is all a 
sbene of sorrow and a will-o ’-tbe-wisp. Birth 
and death, pleasure and pain, success and failure 
go together in endless succession. As the Buddhist 
points out, life is rooted in sorrow and the will-to- 
live ends in the tragic waste not only of life, but 
of its values as well. They maintain that faith 
in Providence is only superficial and is likely to 
be shattered by a consideration of the fact of 
unmerited suffering and the reign of caprice and 
cruelty. The sunny paganism of the Greek ends 
in the world-weary pessimism of the Buddhist. 
The so-called glories of life end in encircling gloom 
and the philosopher who laughs away life does 
not face the facts and only suffers from defeatism 
and escapism. 

Optimism may thus end in pessimism. 
Healthy-mindedness ends in sickmindedness. 
Both are one-sided and the seeker after God 
reflects on the trivial and transitory nature of 
sense-pleasures and renounces them in favour of 
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the eternal bliss of mystic communion. Pessimism 
is only a stage, a halting place in the journey to 
God. The journey to God is only a journey in 
God as He is Himself both the endeavour [upnya) 
and the end or goal ( upeya ). This world is 
neither the best of all worlds nor the worst, as it 
only reflects the moods of man. In itself it is 
neither good nor evil. This-worldliness and other¬ 
worldliness are only passing phases, and mysticism 
transcends space as well as time- The mystic 
holds that it is not true to say that space is exten¬ 
sion which is static, and that time is duration 
which is dynamic. The view that deity will emerge 
from space-time is but a fairy tale of science. 
Space-time is real, but it does not constitute 
the whole of reality. God is in space-time and is 
also beyond it. The spiritual world is in and 
beyond the world of space; likewise the eternal is 
realised in the temporal and is yet beyond it. 
Spiritual truths can only be spiritually discerned. 
The eye has not seen the better land, the ear has 
not heard its melody, but the mystic has to employ 
myths and allegories in his attempt to explain his 
transcendental experience in terms of the empirical 
language of space-time. 

6> Sacrificial Mysticism 

Writers like Dasgupta sometimes describe 
mysticism not as the view that explains the union 
, of the soul with God but as the belief in super- 
, natural or mysterious powers or forces which 
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produce effects beneficial or injurious to man. This 
is, however, not a true definition of real mysticism. 
Sacrifices performed with ritualistic rigour and 
meticulous attention to details are believed by the 
sacrificial mystic to have a mysterious efficacy and 
to confer on the votaries benefits here and in an 
afterlife or Svarga . Sacrificial mysticism is faith 
in such rituals and seeks to attain long life, pros¬ 
perity and riches by prayers. It believes also in 
spells for curing diseases and in incantations 
against devils or demons. The mantras chanted on 
the occasion of the performances of sacrifices have, 
it is believed, a mysterious efficacy in securing such 
ends as riches, long life and children. The desire 
for hedonistic enjoyments here and in Svarga is 
innate in the ritualistic mind addicted to visaya 
kd,ma and the ritualistic mystic follows the scheme 
ordained for establishing commercial contacts 
with celestial powers, for what might be called 
economic benefits. 

True mysticism has no such economic aim. 
On the other hand, the true mystic follows the 
path of renouncing sense-desires and seeks 
communion with the supreme God of Love. His 
love is for love’s sake and for no economic, 
extrinsic, or empirical consideration. The highest 
sacrifice for the mystic is that of the sacrifice of 
the self to God, the real Self, and this is ntma- 
samarpanam or Brahmahavis, sacrifice of the self 
~to Brahman which is its real self. 
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7. Erotic Mysticism 

Erotic mysticism is identified by some psycho¬ 
analysts with erotic mania aind auto-eroticism and 
is traced to sex aberrations masquerading as 
spiritual ecstasy. It is, however, entirely erro¬ 
neous to call it erotic mania because of its employ¬ 
ment of the terminology of sexual love. The. 
mystic language of bridal love is, as it were, the 
mother tongue of spiritual attunement. Human 
marriage alone affords an adequate symbol for 
describing the spiritual communion of the mystic 
with the Infinite. The bride clad in virginal 
purity yearns for her Heavenly Spouse who is the 
only male in the marital life of mysticism. The 
language of brtdal love brings out the logic of the 
heart, spiritual faith, fidelity and responsiveness, 
much more adequately than the language which 
relates to sonship and filial love and that which is 
concerned with the social relationship of service. 
Kama or love, in a wider sense, connotes desire 
and for the mystic, it means desire for union with 
God. Visaya knma or sense-desires are sub¬ 
limated into Bhagavat knma or devotion to the 
Lord. It is therefore absolutely free from sexual¬ 
ity and sensuality. 

The term “ erotic mysticism ” has gained • 
currency and as it is identified with erotic mania,, 
it has to be carefully distinguished from bridal 
mysticism which is fully dealt with in the fourth-' 
chapter. 
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The last chapter treating of the philosophy of 
mysticism postulates the truth that the mystic has 
infinite longing for the Supreme Self and that this 
longing is attained in the Home of eternal Bliss. 
It will thus be seen that mysticism is as different 
from eroticism as the dog-star is different from the 
dog. 

8- Mysticism and Pantheism 

Pantheism has some affinities with mysticism 
as it seeks 1o bring out the unity of reality, but is 
really different from it. Pantheism has been 
defined concisely in two ways, viz., ‘All is God* and 
‘Clod is all’. The former defines God as the 
aggregate or totality of all that exists. Pope 
parodies it thus: 4 God is as full, as perfect in a 
hair as in the heart/ This is a shallow view with¬ 
out any trace of spirituality in it. No mystic 
worth the name contemplates the sum of all 
things as the Supreme Self. Every mystic recog¬ 
nises grades of existence in the growing finite 
self and also scales of values, though essentially 
all rdrrms or selves are spiritually one. The sloka 
in the Gita which says that, to the mahatma , the 
dog and the gods are one in their spiritual nature 
as distinguished from their physical nature result¬ 
ing from karma has been misunderstood and 
ridiculed even by the best writers on Western 
mysticism. On the ground that the dog and the 
dog-star have the same initial letters, it would be 
absurd and unsound to ignore their essential 

3 
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differences. The Vedantic moralist is fully aware 
that every jlva is limited by karma and that there 
are degrees of purity and perfection among jlvas. 
He believes that the jlva can ultimately realise its 
oneness with God. The mystic who has soul-sight 
of God realises the essential similarity of all 
Qtmns or selves which connotes more intimacy 
than the idea of brotherhood. The second definition 
of pantheism that God is all is also untenable as 
|it might imply that God alone is real and that the 
world is an illusion which has no real existence. 
This view is subject to the defects of acosmism 
and nihilism. No school of Vedanta is pantheistic 
either in the arithmetical or in the acosmic sense. 
Immanence is not identity and transcendence is 
not nihilism. God is in the world as its self but 
is not the world and it is absurd to equate or 
identify the two. Vedanta is neither pan-cosmic 
nor acosmic. 

God as the Absolute is not the all but the All- 
Self or Vasudeva that is the Self of all selves and 
is at the same time transcendentally pure and 
perfect. The God of religion is not the evolving, 
immanent spirit identified with the temporal pro¬ 
cess nor the Totem Simul, but is transcendentally 
perfect. 

9. New Thought and Christian Science 

Both New Thought and Christian Science are 
Almost pantheistic. But while New Thought 
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affirms the existence of Divine Personality, 
Christian Science very nearly denies it. 

According to Ralph Waldo Trine, everything 
is from God, the Infinite Spirit, and is in Him. 
Man is an individualised spirit and partakes of 
God’s essence. New Thought holds that while 
Spirit is real, matter is not real and only appears 
to be so. Unity between man and God is already 
there and prayer is needless. New Thought says 
that the Infinite pulsates through us. Christian 
Science also affirms that God is all-in-all and is 
good. Like occultism, Christian Science seeks 
both God and earthly prosperity. According to 
it, every desire in the heart of man is God-given, 
and will be satisfied by Him. Mysticism, on the 
other hand, holds, as may be seen from the 
Vedanta, that pravrtti (sensuality) and nivrtti 
(spirituality) are diametrically opposed to each 
other. According to mysticism, it is only by 
renunciation that God can be attained. Further^ 
the soul is not identical with God though it is one 
•with Him. 

10- Bhedabheda (Bhaskara and Yadavaprakata) 

The Bhedabheda philosophy of Bhaskara closely 
resembles mysticism though it is not identical with 
it. Reality, according to Bhaskara, is both bheda 
and abheda or identity and difference. The Abso¬ 
lute is Saguija Brahman or the Personal God who 
has the qualities of satyam (unchanging reality), 
jftanam (knowledge) and nnandam (bliss). Owing 
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to upndhis or limiting adjuncts, the Absolute 
divides itself into finite centres, cit (the sentient) 
and acit, (the non-sentient) and exists in and as 
those centres. In the relation between Brahman 
and the jlva,, abheda or identity is essential and 
bheda or difference is adventitious; but in the 
relation between Brahman and acit, both abheda 
and bheda (identity and difference) are essential, 
and they form an identity in difference. The jlva 
suffers from the upndhis or limiting factors and 
from finitude. It is thereby implicated in samsnra 
(the cycle of births and deaths); but by the prac¬ 
tice of jnnna and karma, which are co-ordinate 
and of equal importance and not contradictory, it 
longs for reunion with Brahman by giving up 
its fragmentariness and egoism and by ceaseless 
meditation on the abheda or identity aspect of 
Brahman. At long last, the jlva attains mukti 
in the world of Brahman and becomes one with 
Him ( ekibhnva ). The individual self then 
becomes one with the Absolute and is lost in bliss. 
The philosophy of Bhaskara outlined above is 
more mystic than those of Plotinus and Spinoza 
which are akin to it. The theory of emanation 
and ecstasy held by Plotinus and that of substance 
and modes held by Spinoza do not bring out 
clearly the exact nature of the self and its relation 
to God. 

The Bhedabheda view of Yadavapraka s , a is 
jjaore realistic than that of Bhaskara. It affirms 
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the reality of nbheda and bheda in the relation 
between Brahman, cit and cicit. It is identity that 
persists in difference. Ysdavaprakiis'a insists on the 
principle of unity in variety as the fundamental 
truth of philosophy and religion. The pantheistic 
systems of the- West like those of Plotinus, Spinoza, 
Hegel, Fichte and Schelling have resemblance to 
this philosophy, though Yadavaprakas'a, like all 
other Vedilntins, clearly brings out the distinction 
between matter, self and God. 

The philosophy of Nimbiirka is midway 
between that of Ysdavaprakas'a and Ramanuja 
and is called Dvaitadvaita which does equal justice 
to both duality and unity. The relation between 
God, the self, and matter is a unity in trinity 
consisting of the jlvu, the experiencing subject, 
cicit, the object of experience, and Ts'vara, the 
Inner Ruler of both of them. 

11. Spinoza 

The ethico-religious side of Spinoza’s philosophy 
is more important to a mystic than his mathe¬ 
matical metaphysics. He has been called a God- 
intoxicated philosopher, deeply influenced by the 
neo-Platonic theory of ecstasy. As a pantheist he 
rejects the God of theology and teleology and 
defines the Absolute or God as the Substance 
which exists in itself and man as a mode or 
expression of the divine nature. The more of God 
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there is in man, the more spiritual he is, and the 
more he sees from the divine standpoint. 
According to Spinoza, there are three ascending 
stag es of perfection, namely, | sense-knowledge, 
intellectual expansion and morat^uplift based 
respectively on sense-perception, reason and 
intuition. The mystic goes from the confusions 
and passions of the sense to the disciplined life of 
reason and finally into the scientific life of 
intuition and the intellectual love of God 
which is the fruition of the intellect and the will. 
He sees all things in God and God in all things. 
All things are God under the form of eternity. 
The pantheism of Spinoza, in its philosophic 
aspect, insists on the divineness of the universe 
and mystic union. It is thus allied to Bhedabheda. 
But his theory of the intellectual love of God 
leans towards intellectualism rather than mystic 
love. His philosophy wavers between monism 
built on the mathematical idea of substance 
existing in itself and by itself and the logical idea 
that determination is negation on the one hand, 
and the mystic state of God-intoxication and 
ecstasy on the other. 

12. Buddhism 

The term ‘ Buddhistic mysticism ’ is a 
^misnomer. Buddhism teaches that nirvnwa, the 
^ultimate goal of the Buddhist seeker, is the ex¬ 
tinction of the self . Buddhism rules out God an3 
, thisls opposed to the mystic affirmation of self- 
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illumination and communion with God. Nirvana 
is contentless void. It is bare negation or 
nothingness. The Buddhist proves by the negative 
method that life is rooted in suffering and in the 
aching thirst of the will-to-be. The only cure for 
the ills of life is the abolition of the desire to live. 
The desire for deliverance from sctmsara by devo¬ 
tion to a personal God is itself said to be egoistic 
and the cessation of this desire for mukti is itself 
essential to the attainment of nirvana or utter 
nothingness or s'unya. Some writers on Buddhism 
and Advaita through it are, however, inclined to 
give a positive meaning to Buddhism. They hold 
that Buddhism has a positive content though it 
cannot be described or defined. The Bodhisatva idea 
of universal benevolence and compassion to all 
beings is living for the good of others without any 
egoism. They contend that Buddhistic Nirvnna 
and Brahma Nirvana are really the negative and 
positive aspects of the same experience. But 
Buddhism as such is a denial of Divine life and 
the unity of the self with God which are the 
essence of mysticism. Cognition without any 
content is self-contradictory and borders on the 
unconscious or universal void and all Vedantins 
who follow the Brahma Sutras reject it as 
nihilistic and atheistic. 

Pure Advaita or Mayavada 

' Pure Advaita is the apprehension of the self¬ 
identical Absolute or Nirguija Brahman beyond the 
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sense of relativity and duality. It transcends the 
subject-object relation and is indeterminate and 
contentless. It is Brahmajfinna and jnnna is 
Brahman and not of Brahman. Brahman is sat 
or being that never becomes, cit or consciousness 
that sublates the subject-object relation and is 
nnanda or bliss and not the blissful. Pure Advaita 
is arrived at by the neti method and adhynsavnda. 
But it is not the void as it refers to Brahman by 
the denial of jagat . The rope is mistaken for the 
snake and then there is disillusionment. Likewise 
the ntman or Brahman is misjudged as the jlva and 
then there is enlightenment. What is non-existent 
at any time is non-existence and Brahman 
alone is ever existent. The ntman is Brahman and 
Brahman is ntman owing to their absolute 
identity. The ntman is the subject or drk without 
the object and there is only one subject or ‘I’and 
it is self-consciousness without any self, as it is 
beyond the three states of consciousness, and 
turlya. But this view is not subjectivism or 
solipsism. Brahman is beyond mnyn and avidyn, 
the objective and subjective versions of the veil¬ 
ing principle or process of nvarana and viksepa . 
Brahman reflected in mnyn is Is'vara, the God of 
religion, and Brahman reflected in avidyn is the 
jlva. But it is really the identity revealed in the 
mahnvnkya ‘ tattvamasi ’ or ‘ Thou art that ’ 
arrived at by the eliminations of a-Brahman or 
anntman caused by mnyn-avidyn ■ Such elimina- 
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tion leads to disillusionment or enlightenment 
known as mukti. Brahman, the noumenal, appears 
as the phenomenal and this appearance is due to 
the self-contradictions of muyn-avidyn and when 
they are removed, the real is self-established as the 
Absolute. It is the real in itself or nirguna and 
not the real for thought or sagunci. There are 
degrees of reality due to ovidyn and there is a 
transition from the practical and the phenomenal 
to the noumenal and the illusory till the Absolut^ 
is self-realised and then Brahman shines by itself 
as ajnta. Pure Advaita, thus established by 
adhynsavada and aikyajvroia is different from 
mysticism which stresses the unity consciousness 
and not identity. The self and God are distinct 
but they are not separate and to the mystic, mukti 
is both the apprehension of unity and the attain¬ 
ment of union. But it may glide into advoitu- 
mukti or non-duality. 

General Estimate 

The theories of mysticism outlined so far claim 
to be real and true descriptions of mysticism but 
their claim is not fulfilled as they do not fit in 
with the essfentials of true mysticism. Many of 
them can be considered only as prima facie views 
or purvapakm, to use the language of Indian 
philosophy. The true definition of mysticism or 
siddhnnta has to be established by repudiating 
them and giving a new orientation to the 
enquiry. Drug mysticism and medical materialism t 
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have to be completely rejected inasmuch as they 
ignore the genuineness of mystical experience and 
its value. The experiences due to hysteria and 
neurasthenia have, of course, to be eliminated from 
the study ; hut there is genuine mystic experience 
which must be accepted as true. Occultism and 
supernaturalism deal with mystery-mongering 
and the attainment of siddhis which have no 
mystic value. The erotic type is pathological and 
there is no connection at all between sex and 
spirituality. The psychological description of 
mystic experiences in terms of mental states and 
their genesis is purely empirical and it does little 
justice to the spiritual value and philosophic 
transcendence of mysticism. In visions and audi¬ 
tions there is scope for self-deception and auto¬ 
suggestion. What is subjective and spurious should, 
therefore, be separated from what is authentic. 
Pragmatism, no doubt, recognises the value or 
workability of religion and mystic experience; but 
what works successfully is not always true. 
Nature mysticism is also inadequate. It explains 
only the immanence of God in nature or as nature 
and does not refer to the relation between God 
and man which is vital. Spiritual mysticism is 
only a half-way house to mysticism as it restricts 
itself to self-realisation and does not expand into 
God-realisation. Theology, in all its aspects, is a 
dogmatic deduction from scriptural faith and 
, insists on loyalty to institutional religion; but 



PSEUDO AND FALSE MYSTICISM 


43 


mysticism is primarily concerned with personal 
experience which is only secondary in organised 
religion. It is an experimental experience of the 
being of God in the soul of man. Mysticism is not 
panlogism which equates reality with reason and 
expounds it as the absolute with its three moments 
of thesis, antithesis and synthesis. Lastly, absolu¬ 
tism is impersonal and its enquiry into the value 
and destiny of the individual self ends in the 
conclusion that the self is not only absorbed in the 
Absolute but annulled. This brief survey of what 
is not true mysticism will enable us to arrive at 
the essentials of real mystic experience and thus 
lay the foundation for a new constructive system. 

The great mystics claim the validity and 
authority of personal experience and the invulne¬ 
rability of their convictions based on compre¬ 
hensiveness and universal value. The history of 
the mystics of all countries and creeds throws 
light on the true nature of mysticism and will 
be studied in another chapter. 



CHAPTER II 


THE MEANING OF MYSTICISM 

^lYSTIOISM is the attitude of mind which 
consists in the spiritual quest of man for union 
with God culminating in unitive experience.} It 
is not the result of physical or mental disorders, 
but is the fruition or fulfilment of man’s highest 
aspiration as an integral personality satisfying 
the eternal values of life, like truth, goodness, 
jbeauty and love. It is not a special mystic 
faculty confined to a few initiates, elects, or 
adepts, as it insists on the truth that every one 
can directly realise God or Brahman as the Inner 
,i3elf of all beings. The mystic considers it the 
birthright of every one to seek God and have a 
soul-sight of Him. It is not the monopoly of any 
bhosen man or people or institution. Mysticism 
,is a body of eternal, spiritual or religious truths 
which were verified by the ancient Indian rsis, 
Christian mystics and Sufis. These truths are 
verifiable at all times and in all places. It is, 
therefore, higher than dogmatism, ritualism, and 
traditionalism. It is spiritual in intent as its aim is 
the soul-sight of the Over-self, universal in extent 
as every one can experience the Supreme Self, and 
aVUcomprehensive, as it satisfies the supreme needs 



THE MEANING OF MYSTICISM & 

of man. It clarifies the intellect, exalts the 
emotions, inspires the will and thus satisfies the 
triple values of life, namely, rationality, rapture 
and righteousness. It is at the same time free' 
from the defects of intellectualism, emotionalism 
and activism. Mysticism transcends the artificial 
distinctions between the individual and society as 
it aims at social welfare and service as well as> 
-insight. -The distinction between dualism and 
individualism is overcome when it is realised that 
in the unitive experience, the self-f eeling is lost 
but not the self. 

A positive definition of mysticism in the 
logical sense is impossible, as the mystic experi ? v 
ence cannot be grasped by the logical intellect or] 
dialectical thinking. But it can be explained as an 
^experience definition and described in the following 
ways- ^Mysticism is the quest of the soul or 
fttman for the immediate or intimate knowledge 
of God. The mystic goes beyond the divided 
life of sensibility and reason, and his whole being 
is focalised and fulfilled in God) The only proof 
for the existence of God is the experience of God . 
Reality is realisable and the completely real can 
be completely known. Brahman can be directly 
known and realised. He is the ultimate ground of/, 
all existents, the supreme goal of experience and 
the home of the eternal values, truth, goodness, 
beauty and bliss. Brahman is sat or Truth and 
satisfies the highest quest of science and meta- 
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physics* Brahman is the completion of reason and 
is alogioal. The goodness of Brahma n satisfies the 
supreme demands of ethics; at the same time He 
transcends the distinctions of good and evil and 
is amoral* Brahman is absolutely beautiful and 
therefore satisfies the ideals of the philosophy of 
art or aesthetics; at the same time He is super- 
aesthetical. Brahman is eternally blissful and 
this blissful nature of His satisfies the needs of 
aesthetic religion. At the same time God is supra- 
personal. The Absolute of metaphysics or the God 
of religion or Brahman, to use the Upanisadic 
term, is VSsudeva, the Inner Self of all beings. In 
this way mysticism harmonises metaphysics, 
ethics, aesthetics and religion and proves its com¬ 
prehensiveness and catholicity. The mystic, in 
certain rare moments of blessedness, has a beatific 
vision of God which is ineffable and yet self- 
certified. An attempt is made in this chapter to 
explain the meaning of the terms, alogical, amoral 
supra-aesthetical and supra-rational. It will then 
be seen that mysticism meets the supreme needs 
of man in terms of thinking, feeling and willing 
in their spiritual integration. To the mystic, God 
is ineffable love revealed in the relation of recipro¬ 
city and inseparable unity* Love is a dual rela¬ 
tion ending in the non-dual experience of the 
Unitive consciousness. The ielf-feeling is dissolved 
in the ecstasy of communion. Though the indi¬ 
vidual exists as an entity, his sense of separateness 
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.and exclusiveness disappears. The mystics of all 
|oountnes and ages proclaim with one voice, “ 1 
have seen God directly: come and see." The 
mystic claims to have contacted God in some 
jbxalted moments when he plunges into the heart 
of reality and communes with Him in a form 
transcen ding the intellect and, the feeling . The 
truth of this experience is self-certified. The 
'mystic prefers the value of such direct intuition 
to the so-called infallibility of ritualistic theology 
and invites others also to intuit God face to 
face. While the dogmatist asserts his faith in 
atonement or vicarious sacrifice, the mystic affirms 
the reality of love as at-one-ment. He is drawn 
by the bewitching beauty of God and revels in 
the llln of love, which is self-creative and fecunda- 
tive. At the outset it may be asked “What do 
these fascinating terms, ‘ intellectual vision’, ‘moral 
•exaltation ’, and 4 emotional ecstasy ’ exactly 
mean?” The nature of intuition will, therefore, 
be first dealt with. 

Intuition 

Mystic consciousness is certified to be true by 
itself and is therefore its own proof. Its funda¬ 
mental postulate is the self-evident truth that the 
only evidence for the existence of God is the 
direct experience of God. Reality is realisable 
and i«T not an unknownsomewhat or substratum 
or thing in itself. He who seeks God can see Him 
face to face; ■''The Divine Spirit whioh shines 
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within man is made manifest and the soul sees the 
light realisable beyond sight. This seeing is ealled 
intuition or dars'araarf In tuition is the fulfilment 
of the intellect in the same way as the intellect 
.is the fulfilment of the instinct and it is the 
[essence of mysticism. Instinct is consciousness on 
the lower animal level of life and it functions as 
cognition, feeling and conation. When the animal 
reacts to^ a stimulus and cognises an object, an 
appropriate .feeling like fear or anger is centrally 
aroused and the feeling is followed by a suitable 
response or action. When instinct evolves into\ 
intelligence, it reaches the human stage and there 
is learning from experience growing into - reflec¬ 
tion or intellectual analysis and synthesis. Man 
reflects on experience, exercises his will and feels 
happy or miserable. In this way, cognition, 
conation and feeling develop into reflection, will, 
land sentiment. Whefi man risds to the spiritual 
stage, intellect expands into intuition and the 
apirltuar man becomes a mystic who no longer 
thinks of God but has a direct knowledge of Him. 
feod is not an object of experience hut is experi¬ 
ence itself beyond the external subject-object 
relation. While sense-knowledge is fleeting and 
fractional/‘ and rational knowledge systematic, 
intuition is the consummation of knowledge and 
the most real and valuable. The Vedantic analysis 
o f dors'ana into the perceptual, the conceptual and 
the spiritual is therefore clearer and more compre¬ 
hensive than the analysis of Western psychologists. 
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Perceptual knowledge by or the mind in 

particular and perishing. Intuition is different 
from sensuous visions and voices which are often 
subjective and self-induced. Intuition arises 
a priori from contacting Ood. Conceptual know¬ 
ledge is due to tarkadrsti or jUnnacaksus and is 
systematic but not spiritual. Spiritual realisation 
is the result' of divyacaksus or ‘ the vision and 
faculty divine ’. It is not a psychic vision but the 
i rradiation of the soul from the light of God. In 
this way dars'ana develops from the sensual to the 
rational and from the rational to the supra- 
_rational. The mystics prefer the a priori stand¬ 
point to the empirical or a posteriori and say that 
intuition or dars'ana is its own proof and is 
self-established. It is really a soul-sight of God. 
Reason and sense-perception are but lapses from 
that state. "Whatever may be the explanation, 
there is no doubt that the mystic has an immediate 
vision or paramdrsti and claims absolute authority 
for it. Intuition illumines the intellect and trans¬ 
forms confused knowledge into clear thought and 
clear thought into purij,nnubhava or integral intui¬ 
tion of the Infinite. It deifies finite consciousness 
without abolishing its finite nature, ^ygtlcisaa 
thus claims the supreme authority of personal 
experience and self-certitude. ' *' 

Intuition and Feeling 

Intuition has been described as the immediate 
experience of <God. It is ineffable and momentary 

• 4 . 
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land cannot be communicated to others. It is 
therefore more allied to feeling than to thought 
which is mediate. God is not thought of, but felt 
and cannot therefore 'be-described in words"X 2 /dfo 
t>aco nivartantey^These mystical moments stand 
apart in a man’s life and are unassailable. The 
fundamental feeling nature of mysticism is 
brought out in the maxim that God is Love or 
prema. Feeling in its lower levels is animali 
sensation; it is then humanised and can finally be 
transformed into God-love. In the lowest stage, it 
is of the nature of pleasure-pain. When an instinct 
like fear, anger, or sex is aroused, it is expressed 
as emotion. When the human level is reached, 
what is peripheral or aroused by contact with 
external objects becomes central and the emotions 
are controlled by reason. They swing between 
inhibition and exhibition, between excitement and 
exhaustion. The pleasures of the senses are fleet¬ 
ing and ill-balanced. But when the emotion is 
controlled and stabilised by the intellect, it 
develops into a sentiment like tenderness and 
finally into moods like religious devotion. Mystic 
feeling is not an explosion from the subliminal 
self, as James says, but the overflow of super- 
conscious love into the heart of man. In moments 
of spiritual crisis and conversion, pangs of 
remorse are followed by feelings of redemptive 
assurance. The emotional centre shifts from the 
mood of tranquil-mindedness or equanimity or 
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tfUntabhnva to that of God-intoxication or divine 
drunkenness (madhurabhnva). Such devotion is 
not a harmonious mean between inhibition and 
explosive passion, but is prema or bhakti which 
breaks the artificial bonds of convention. p Bh akti 
breaks into the spirit, melts it down and becomes 
an infinite longing for the Infinite.' God is infinite 
love and human love expands into the infinite love 
of God. In that blessed state, love and knowledge 
are one and it has no content except divinity 
itself and its deliciousness is beyond human calculi 
and categories^It is its own logic and law or the 
dialectic of feeling and cannot be felt by being 
outside it. It approves itself and is the highest 
* yes ’ philosophy of life. Though in the lower 
stage it may lapse into emotionalism, in the state 
of parubhakti it knows no extravagance or 
eccentricity, but is perfect even as God Himself is 
perfect. Thus understood, intuition is feeling sub¬ 
limated or spiritualised. It is bhakti which- is 

mukti itself, '] 

// 

''Mukti is freedom from sensibility and sinful- 
ness and bhakti is the direct enjoynpe nt of God. 
Freedom and enjoyment are identical. Love is for 
love’s own sake aud is its own good or reward. It 
is therefore disinterested. Love seeks no recom¬ 
pense nor retribution. It-is beyond the sphere of 
olaims and counter-claims// 

^ove is the hunger for God and is both spiri¬ 
tual and religious in its contenv The mystic 
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feeling should not, however, be confused with 
impressionism which says that it is immediate 
feeling which grows from moment to moment and 
has no continuity nor coherence. /Intuition ia 
light as well as hej ^t. It is not merely _ a.. glnw^-of 
feeling but an illumination of thought . The heart 
has its own^reason which the intellect cannot 
(discern an<Ht is by love that grod is reached and 
not by logic.^Intuition is thus immediate feeling 
.mediated by reason; it is insight illumined by 
Grace. It is dynamic spirit which energises with 
enthusiasm. Divine love is not sensible or 
imagined love, but is fully grounded in the fruitive 
inward longing of the self. 


^ Intuition and Intellect 

( Intuition is immediate knowledge of reality 
by insight or inspiration for jpjhich no rules or 
procedure can be laid down. It is therefore 
ineffable and incommunicable. It is different from 
the intellect which seeks mediate knowledge and 
is said to be its antithesis. Intuition enters into 
the object, but the intellect moves round it and 
makes, as it were, diagrams of it. The logical 
intellect dissects the living flow of knowledge 
and gives us dead bits of abstractions, but | intui¬ 
tion is synthetic and is integral and unrbtvej- 
I The philosophic intellect starts with doubt and 
ends also with ultimate doubts; but intuition 
daittts certainty and stability. Dialectic thinking 
involves arguments and counter-arguments and' 
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reaches no finality. Intuition* transcends the 
dialectics of the schools and the diagrams of 
metaphysics. The intellect, is . interpretative, but 
intuition is self-proved. 


Dialec tics and di vin ity can never co-exist and 
are poles apart. But from the higher standpoint 
of intellectual intuition, the two are found to be 
complementary and not contradictory. Intuition 
is the fulfilment of reason and is supra-rational 
and not irrational. It is rational, but beyond the 
sphere of rationalism or ratiocination or intellec- 
tualism. The conclusions arrived at by laborious 
thinking and rational demonstration are often 
conflicting, while direct \intuitions are often 
jjsubjective and capricious, intuitions are therefore 
tested by reason and when they are verified, they 
are accepted as true. Intuition is thus justified 
by reason and reason is inspired by intuition. 


The metaphysical enquiry into the nature of 
reality leads to the mystic quest for God or 
Brahman and it finds its completion in the realisa¬ 
tion of Brahman. Brahma jijnnsa (the desire to 
know Brahman) ends in Brahmmubhava (the 
experience of Brahman). Reasoning about God 
will then find its consummation in actual realisa¬ 
tion of God. The mystic with his spiritual genius 
has a vital contact with the Absolute and this 
contact is life-enhancing. Not by laborious scholar* 
ship nor by dialectics is aJtman attained; it is self* 



54 


MYSTICS AND MYSTICISM 


realised or self-accomplished and is alogical. The 
alogical is not opposed to the logical; when the 
intellect or viveka is well-disciplined and exalted, 
it passes into integral experience. \Mysticism is 
not antagonistic to science or speculative thinking, 
as it involves spiritual experimentation, inductive 
generalisation and philosophic satisfactoriness. 
Mystic experiences have been sifted and made con¬ 
gruous and finally constructed into a philosophy. 
Thus mysticism as a philosophy avoids the ex¬ 
tremes of dogmatism and agnosticism and becomes 
a true gnosticism. It is a spiritual experience that 
does not lapse into subjectivism and a rational 
system that does not lapse into intellectualism. 
The mystic is not a visionary or dreamer indulging 
in psychiatrics and auto-suggestion, but is a speci¬ 
alist in godliness which is higher than scientific 
experimentation and philosophical speculation. 

' Intuition and Will 

Will is not a special faculty of the mind 
though it functions in specific ways. It is con¬ 
sciousness in its conative aspect leading to activity 
and action (karma and dharma). From the stand¬ 
point of theism regarded as ethical religion merg¬ 
ing into mysticism, the view that human will and 
divine will are opposed to each other is untenable. 

I Will gives fixity and finality to feeling and makes 
it purposive and practical. The radical difference 
between the omnipotence of the Creator and the 
impotence of the creature does not make for mystic 
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intimacy. The philosophic faith that God is the 
ground of the world-order and the supreme good 
(purusnrtha) of life recognises Him as the only 
actor in the moral realm interested in the redemp¬ 
tion of the world. - This faith insists on the prac¬ 
tice of the religious truth contained in its key- 
thought : “ Not I, but Thou, Oh, my Lord ! ” “ Thy 
Will be done ” ; “ Sarvam Krsrinrpar}am astu . ” 

This attitude is a change from the ego-centric view 
to the theo-centric and marks therefore a revolu¬ 
tion in ethical religion. The self is stripped of the 
notion of 1 1 ’ and ‘ mine ’ (ahankara and mama- 
knra) and even the idea of consenting to 
and co-operation with the Divine Purpose so 
often stressed in the West is considered as 
savouring of egoism. Ethical religion merges 
into mysticism when the idea of an extra-cosmic or 
remote God gives place to that of the Inner Ruler 
Immortal or Indwelling Love. Divine love is tran¬ 
scendental as it is pure and perfect- It is not 
touched or tainted by caprice and cruelty (vaisamya 
and nairghrqya ) and is at the same time immanent 
as the life of our life and love of our love. This 
conviction dispels the sense of separateness, exter¬ 
nality and exclusiveness which belongs to the 
monadic self and God as the wholly other. But it 
does not abolish individuality or the distinctive 
being of the self, when man and God meet in love 
which melts away hard-headed ness, hard-hearted¬ 
ness and the conceit of impeccability. There is. 
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loss not of the self but in the Self. Personality 
is enriched by this self-effacement and not extin¬ 
guished. In mystic at-one-ment the individual 
remains, but the individualistic outlook is alone 
destroyed. As it is said, “ He that saves his 
life loses it and he that loses it saves it”. 
When divine love lays hold of the spirit and 
possesses it, a new vitality is infused into it. 
The mystic follows the way of righteousness which 
is beyond ritualism and conventional ethics. To 
him the Real is not the rational or the ideal to be 
realised, but is a thing eternally self-realised. He 
sees God and goodness everywhere under the form 
of eternity. God is nearer to the self than it is to 
itself and the mystic prefers the indwelling God 
to the historic personality. Intuition is a func¬ 
tion of the will to give and is ever creative and 
fecundative, and is not static stillness or selfish 
getting. 

Personal life is enriched or enhanced in the 
mystic experience through the joy of being lost in 
God. Love ‘energises enthusiastically’ and 
realises itself in self-gift, and the will to live 
expands into the will to serve others. Contempla¬ 
tion and spirituality have their consummation in 
service. 

In this way intuition as the transcendental 
organ is spiritual and is not to be located in the 
( .head or in the heart. It is the integration of 



THE MEANING OF MYSTICI8M 


57 


thought, feeling and will, and yet transcends their 
limits as it is spiritual insight or, as has been said 
before, soul-sight of God. 

The heart-beat in the mystic is in tune with 
the heart-beat of the world owing to spiritual 
community and the immanence of God in each 
person. Like the germ-cell in the body, the soul 
is the epitome of the universe as an inter-related 
living whole. 

The Validity of the Mystic Consciousness 

The study of the varieties of religious experi¬ 
ence, eastern and western, will enable us to sift 
their evidence and assess their relative validity. 
By a process of elimination, what arises from 
auto-suggestion and other morbid conditions is 
rejected as of no value. The study of mysticism 
deals with the validity of such experiences and not 
their origins. False or pseudo-mysticism due to 
misconceptions and morbid mental states has to be 
rejected and true mysticism accepted as authenti¬ 
cate^ and authoritative. The master mystics of 
all ages and of all climes claim to have experienced 
a direct communion with divinity and their claim 
is established as true by valid methods of proof 
based on reason, revelation and realisation. Their 
experiences have a uniformity of their own and 
are authoritative not only for them but for all 
persons and at all times. The spirit of God is 
immanent in every man and he can therefore, 
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participate in the divine nature and become trans¬ 
formed and even deified. In Divinity we live, 
move and have our being. God is more to us 
than we are to ourselves. 

Brahman is immanent in all beings as their 
very self. The Upanisad says, “ I am thine own. 
Holy Divinity, and Thou art I.” The mystic 
experience is not an emergence from the sub¬ 
conscious or the subliminal. It is the essence of 
the soul or ntman cleared of all psycho-physical 
accidents or external conditions. The self is a 
divine spark and may, therefore, be deified. The 
soul is the apex of the mind and its essence. God 
abides in the inner sanctuary of the self which the 
Upanisad calls dahara nkns'a and is one with 
Him spiritually. 

The mystic experience is not a miracle or a 
mere gift of supernatural grace. St. Paul was 
caught up into the third heaven or Paradise. The 
spiritual marriage of St. John of the Cross and St. 
Theresa is a divine embracing and it steers clear 
of the pitfalls of quietism and sentimentalism. 
Logically, emotionally and ethically their experi¬ 
ences are convincing, elevating and blissful. They 
are known by their fruits, by their influence on 
individual and social life. Hindu mystics like 
Prahl&da, Vamadeva, Nammazhvar, Sambandar, and 
RdmakT^a were at once poets and philosophers as 
well as mystics, and shine as exemplars to huma¬ 
nity. It is possible for the self to shed its self- 
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conceit and carnality, enjoy a foretaste of the 
bliss of Brahman beyond and share it with others. 

The Objectivity of Mysticism 

\ Mystic experience is personal and private and 
yet communicable and objective owing to the simi¬ 
larity of the spiritual life of all men. There is a 
general uniformity and unanimity in the testi¬ 
mony of different mystics, The mystics are 
known by their conduct as a tree is known by its 
fruits. The universe is a unity owing to the perva¬ 
sive love of the indwelling God and every mystic 
can by self-purification and self-knowledge attain 
union with God. Mysticism is allied to the aesthe¬ 
tic experience of music and beauty. By enjoying 
beauty the self contacts Reality and is integrated 
and not dissipated. The self is lost in music 
and beauty freed from the seductions of sense 
and the stress of conflict and there is repose 
for a moment. But it is a personal experience and 
lis not an abstraction beyond the subject-object 
irelation. In the highest stages of mystic union, 
ithe personal and the impersonal become one. 
IWhen personality becomes all-pervasive, it goes 
peyond the limitations of space and time and 
/becomes universal and eternal. 

I 

God &8 Supra-Personal 

In order to understand the meaning of God 
being supra-personal, it is necessary to distinguish, 
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between the terms, things, persons and impersona* 
lity. The best way of defining a * thing ’ is to call 
it prakrti which is different from purusa or ntman- 
Prakrti includes the 23, categories starting with 
fnahat or buddhi and ending with prithivl or 
matter in the grossest form. The truth of this 
view can be made clear by a comparative 
study of physics, biology and psychology which 
deal respectively with matter, life and manas 
(mind) or anna , prnqa and manas. The Western 
contrast between the living and the non-living, 
between body and mind, is made more definite 
by the inclusion of body and mind under the wider 
term prakrti and its product s'arira, gross and 
subtle (sthida and suksma). What is called mind 
or manas is itself a product of prakrti. The body 
is psycho-physical in structure and function and is 
ever-changing. Prakrti may be a whole of parts 
or totality of things or even an organic whole, but 
it is not a self. Purusa or ntman is different from 
prakrti , though it has somehow identified itself 
with it and become subject to the hazards of the 
divided life. When the ntman realises itself as a 
self-conscious, self-determining eternal entity, it 
becomes free from the shackles of prakrti- The 
term ntman is preferable to the terms, soul, spirit, 
monad, individuality and personality, as it is more 
distinct and comprehensive. The ntman is a free, 
•elf-conscious eternal entity and every bird, beast, 
'Qian, or deva is ntman in the guise of matter. 
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Paramntman or God sustains all jlvas and works 
through them as their indwelling love. He is the 
ground of all beings and the home of all eternal 
values. Though He dwells in space-time and cit- 
acit, He is also beyond them and ever pure and 
perfect as Purusottama. He has no limitations in 
[space-time and is beyond them as V&sudeva or 
All-Self. It is the nature of divine love to go out 
of itself to its “other” and become one with it. 
Judged from this standpoint, mysticism is different 
from the monistic self-identity of Nirguija Brahman, 
which is pure, impersonal consciousness devoid of 
content and the need for krpa. The Western mys¬ 
tics influenced by the Christian idea of God reject 
the view of Ekhart and Plotinus who say that the 
Absolute is the one beyond existence or Godhead 
beyond God. Their ideas are not free from tho 
contradictions of Bhedabheda or one-many, and in 
their desire for fusion, they end in confusion. The 
mystic idea of Go'd or Pciramapurusa as indwel¬ 
ling love solves all the difficulties encountered in 
theism, pantheism and monism. The Western view 
that comes nearest to the Vedantic term is that 
God is supra-personal. God is not so much a per¬ 
vading principle as a living supra-person. He it 
more a home than an atmosphere. The conception 
of God as being supra-personal satisfies the highest 
ethical and spiritual demands of religion, because 
the supra-personal is the fulfilment of the personal. 
It satisfies also the demands of logic and meta- 



*2 MYSTICS AND MYSTIOISM 

physics by affirming that the Impersonal is the 
Inner Self of all selves. Divine Love overflows, 
enters into human love and deifies it and human 
love expands into Divine Love, empties itself into 
it and becomes enriched. 

The view that God is extra-cosmic and that 
the selves are impervious to other selves is based 
on pluralistic monadism. God is not one and the 
many or one-many, but is the one in and beyond 
the many. M ysticism abolishes the sense of sepa - 
rateness, b ut it does not deny distincti ons. The 
self is not impervious to other selves. The self 
is gained by losing it and lost by gaining it, 
and personal life is enriched by expansion and 
impoverished by exclusion. Mystic experience is 
loss not of individuality but in individuality. 
There is self-loss but not extinction. A man knows 
himself only when he knows himself in God as the 
All-Self. The ‘ I,’ the ‘ me,’ and the 4 mine * are 
rooted in self-will or ahahkara. In mysticism 
self-centredness gives place to God-eentredness. 
Baririn is the Self of the self and the term is not a 
spacial or organic metaphor. It signifies the 
metaphysical and mystic Absolute as the All-Self 
or Parcmrntrrm. 

The Immanence of God 

God or Brahman is both eminent and immi¬ 
nent, and though He resides in the hearts of all 
living things as their inner Self, He is not touched 
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or tainted by the evil, error, ugliness or other 
imperfections in them. God as the extra-cosmic 
Euler or Father in Heaven is pure and perfect. 
But His omnipotence and holiness as contrasted 
with the insignificance and sinfulness of the crea¬ 
ture would provide no scope for intimacy and easy 
accessiblity which are so essential to mystic 
experience. Remoteness would not conduce to com¬ 
munion. The mystic, therefore, seeks God as the 
Being of his being and the Life of his life. God is 
not only beyond nature but is in nature. The mystic 
is not a legalist like the Jew who prays to God 
as a Judge or Taskmaster, but an idealist who seeks 
Him as his own super-essence. God is closer to us 
than our own breath and nearer than our hands 
and feet. The soul-essence is rooted or grounded in 
the super-essence of God and is sustained by His 
love. God’s centre is everywhere and circum¬ 
ference nowhere. He dwells in the stone below 
and the star above and is eternal in the temporal. 
Though He is in space and time, He is not space- 
time, as shallow pantheism holds. The Lord says, 
44 Cleave the wood and there am I.” Prahlada’s 
intuition of the Paramutma in the pillar and 
Yasoda’s cosmic vision of Kjpsija are classic 
examples to illustrate divine immanence in 
inanimate as well as human nature. 

The mystic employs sense-symbolism to express 
the inexpressible when he says that the soul is a 
spark of the Supreme Light, and a note in a sym- 
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phony. The historic incarnations of God like the 
avatars and the permanent incarnations like area 
reveal the intense yearning of God for communion 
with the soul as His very life and soul. While the 
Christian or Western mystic seeks union with the 
logos or Christ as different from God the Father, 
the Hindu looks upon the transcendent, the im¬ 
manent and the incarnational aspects of Brahman 
as the gradual approach of God towards man and 
His loving accessiblity or saulabhya. In the super¬ 
nal unitive life the mystic says, “ My me is in God 
nor do I know my self-hood save in Him.” In 
mystic intuition, the spiritual sense opens inward, 
unlike the senses which open outward and it 
contacts the Indwelling Self. Being god-like, the 
soul beholds God and becomes one with Him and 
this spiritual fusion and fulness are more intimate 
than fellowship. 

According to Dean Inge, the gospel of St. John 
is the ideal of Christian mysticism. God is Love, 
Light, and Spirit. Love Eternal incarnated in 
Jesus and the word was flesh and tabernacled 
amongst us as an absolute revelation. Christ alone 
is the way and no man cometh unto the Father 
hut by Him. Christian mysticism solves the dual¬ 
ism between Being and becoming by stressing the 
incarnational purpose of God. It avoids the 
extremes of Indian acosmism which denies the 
temporal, and of nature worship which denies- 
Being. But as there can be no earthly Utopia, our ; 
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true Home is in God in the perfect world yonder. 
Mysticism relies on the experience of God and yet, 
aocordihg to Dean Inge, it has to be institutional. 
The Church is a living fact. Just as art and beauty 
were spiritualised in the past by the Greek mystics, 
science has to be spiritualised to satisfy the needs 
of modern life. The scientist will soon find his 
God. The Dean thinks that mysticism is not the 
whole of Christianity. It would be truer to say, 
on the other hand, that Christianity is not the 
whole of mysticism and that it is only a partial 
view. The Dean’s view of immanence and incar¬ 
nation would be fully justified if he had a full 
knowledge of Vis'istadvaita which fully satisfies 
science, art, ethics and philosophy. 

According to Father Marechal, a Catholic 
writer on mysticism, mysticism is mainly Catholic 
and its essentials are a theological faith in super¬ 
natural grace as a free and gratuitous gift of God. 
The intuition of God is followed by ecstasy as the 
result of Grace. Hindu mysticism of the monistic 
type is acosmic and is tainted with pessimism. It 
affords no scope for morals and aesthetics, as it 
refers to bare being which is non-relational and 
contentless. Being which is non-relational and 
contentless is identical with non-being and nega¬ 
tion. It refers also to the annihilation of space, 
time and personality. Western pantheism as 
expounded by Plotinus, Dionysius, Eckhart, Tauler, 
Suso, Ruysbroek and others is allied to Hindu 

5 



66 MYSTICS AND MYSTICISM 

monism; but it is not so nihilistic, as it gives a 
place to morals and aesthetics in the ladder to the 
ecstasy of unity, though, like the monists, they 
also affirm the loss of the soul in unity and the 
disappearance of diversity. Their method is not 
pure via negativa as in Hindu monism as they 
also affirm the positive via affirmations. Father 
Marechal holds that Catholic mysticism alone is 
true and that it is monotheistic or theistic and 
jnystical, being inspired by the revealed dogma and 
doctrine of Christ, the Universal Redeemer. Catho¬ 
lic mysticism teaches also the supernaturalising 
of Divine grace and the union of spirits by the 
fusion of the human will with the Divine. In spite 
of their ultimate differences as Catholics and 
Protestants, both the Dean and the Catholic writer 
agree in their prejudiced misunderstanding of 
Hinduism. The differences between their respec¬ 
tive views can, however, be reconciled only by the 
Vedantic or Yis-istadvaitic teaching that God is 
transcendent, immanent and incarnational, that 
the mystic can intuit God through His loving grace 
by accepting the ways of ethics, logic and aesthe¬ 
tics or karma , jnnna and bhakti, and that, in the 
unitive state, the self remains though its selfish¬ 
ness is effaced. The Christian view of the Only 
Begotten Son of God leads to fanaticism and has to 
be amended by the Vedantic view that every man 
is a, spark or son of God and can attain Him. 
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Incarnation 

The mystic theory of Divine Incarnation is 
different from the supernaturalism of theology and 
the historical view. The Christian doctrines of the 
immaculate conception, resurrection and other 
miracles does not appeal to the philosophic mystic, 
who prefers morality to miracles and immanence 
to mere transcendence. Likewise the historical 
view that the incarnation is a unique event in the 
progress of humanity or that the divine incarna¬ 
tions of Visnu reveal the evolution of man from 
the matsya or fish to Kalki (the rider on horseback) 
is not acceptable to ethical religion which regards 
the avatnr as the incarnation of divine justice into 
finite life and humanity in times of cosmic crisis 
with a view to re-establishing righteousness in 
history. The idea of God as in-dwelling Love in 
everyone’s heart is more inspiring than that of 
the cosmic or historic Christ. Every man is a 
son of God. He comes from God and goes back to 
Him. This conviction arises from the faith that 
God or Vasudeva is impelled by love and eager to 
dwell in the heart or hr day a of every man’s body 
which is therefore a living temple or Brahmapuri. 
God is holy in Heaven and is inaccessible to erring, 
humanity; but in the incarnational descent into 
humanity, He reveals His accessibility and 
affinity. His soul-hunger for man exceeds the 
God-hunger of man and the incarnation satisfies' 
the dual quest and leads to the bliss of ai-one-ment. 
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The Divine Song on the Chariot is, therefore, more 
inspiring than the Sermon on the Mount. 

God ia Love 

God is Love and it is the birthright of every 
Iman to love God with all his heart and with all 
\his strength. This love is for love’s sake and it 
knows no fear nor profit. It is intrinsic and abso¬ 
lute. Loving God is in itself and for itself. With¬ 
out God, heaven itself would be hell. The soul 
lives in the life of God and it is possessed by it. 
This love is dearer than life and liberty and 
neither logic nor language can describe its depth. It 
transcends the functions of prayer and praise and 
the ways of contemplation and spiritual collected¬ 
ness. Love deepens into devotional fervour and 
mystic longing which is too deep for tears. But 
God’s longing for the soul is irrepressible. Hie 
descent into the soul is even greater than the soul’e 
ascent to Him. The soul is then touched and the 
bliss of contact pervades it in fruitful fecundity. 
'God is invisible, intangible and inconceivable 
I metaphysically, but mystically, He is Love longing 
for contacting His Other. This union is neither 
corporeal nor carnal. It is the union of spirit ta 
spirit; Divine love is impoured into the soul. It ia 
within and not without and has no external form 
or sign. Love is described as a savour of sweet¬ 
ness, an inner embrace of joy. This spiritual 
. experience is, however, translated into the language 
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of sense for the benefit of others* The artful Lover 
comes and goes; when He is held, He glides away* 
He is regained but not retained. Yet the soul 
clings to Him by forgetting itself and the joy of 
contact is momentary like a flash of light and is 
only a foretaste of the eternal bliss beyond. Love 
is the unitive principle in us. It is, however, unity 
in duality and is enriched by the bond of union 
between the lover and the beloved. As Ruysbroek 
says, “ We then behold what we are and we are 
what we behold.” Love is the only impelling form 
of life and its only all-absorbing motive. It opens 
the flood-gates of the infinite bliss of unitive life 
to all that seek it. In the unitive state the self is 
not swallowed up in the Absolute, though its 
essence is deified or Brahmanised. 


S' The Language of Mysticism 

Mystic experience is transcendental, ineffable 
and incommunicable. It is transcendental, because 
it is beyond the province of sense-perception and of 
logical and metaphysical thinking. The mystics, 
l therefore, employ the negative method or via nega- > 
hiva or neti, nett (not this, not this). They say that 
no category of thought can adequately describe 
and define what is admittedly beyond thought. 
Mystic and non-mystic experiences are contradic¬ 
tory and mutually exclusive and no synthesis is 
therefore possible between them. In mystic ecstasy, 
thought expires in enjoyment* As it is immediate, 
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it cannot be explained mediately or through the 
medium of imk and manas or language and logic. 
It is, therefore, ineffable and incommunicable. But 
there are some mystics who postulate what they 
call the self-evident truth that mystic experience 
is knowable and not unknown or unknowable. 
They maintain that the gulf between the sensible 
and the super-sensible can be bridged over. To 
: them what is here is ‘ yonder and what is yonder 
is here. The two are alike and the like can know 
, the like. God is the Supreme Reality that is 
realisable. 

Plato meant that mystic experience is ineffable 
when he said, “ There is no writing of mine on this 
subject nor ever shall be. It cannot be expressed 
like other branches of study. If I thought these 
things could be adequately written down and stated 
to the world, what finer occupation could I have 
had in life than to write what would be of great 
service to mankind ? ” To Nammazhvar, the super¬ 
mystic of Vaispavism, mysticism is ‘ no writing of 
mine’ but the utterance of God through the 
human medium. Language is itself a kind of 
symbolism or system of signs. The artist as the 
poet or the musician gifted with creative imagina¬ 
tion clothes his glimpses of the ‘ beyond ’ in spatial 
and temporal metaphors or imagery and thus gives 
a local habitation and a name to his mystic 
intuitions in the form of visions, voices and 
photisms. Myths and metaphors, parables and 
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allegories are employed by the poetic mystic by 
way of idealistic portrayal of divine life. Divine 
Light is the light that never was on sea or land. It 
is the light untellable that knows no night There 
is a music of the spheres, the inner melody of the 
nameless sound or rmda Brahman. It is God Him¬ 
self. The inspired artist portrays through stone, 
marble, sound or other sensible signs and finite 
media what is really infinite. 

Symbolism in religion is infinitely suggestive 
as it bodies forth the infinite. Its highest artistic 
effect is seen in mythology as a spiritual allegory. 
Symbolism suggests figuratively and pictorially 
what is beyond sense and thought. What is called 
idolatry is the ideal realised in the actual, the idea 
concretised by poetic imagery. There is as much 
idolatry in Semitism as in so-called paganism or 
heathenism. The Cross and the Crescent are as 
symbolic as the Conch or the Serpent. Eschatology, 
whether Hindu, Christian or Islamic, is a dynamic 
geographical description of what is spiritual or 
beyond space-time. The Vedantic idea is mythical 
in form but metaphysical and mystical in spirit. 
When the mystic speaks of the instinct for the 
infinite, the spiritual eye, hunger and thirst for 
God, the spiritual world yonder, divine drunken¬ 
ness, spiritual marriage, ascent to the Absolute and 
the like, he attempts to express the inexpressible 
and invites humanity to share his divine experience. 
The man who distrusts the reality of the mystic 
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consciousness as mythical, anthropomorphical 
and erotic, distrusts Reality Itself. In the most 
exalted state, mysticism is the utterance of God 
Himself with the mystic as His mouthpiece and it 
is an invitation to humanity to enter His Home. 

Three Stages 

God is the ground of the so ul a nd ,also Its goal. 
Just asfKe eyeheHolds the sun because it is sunlike, 
only the god-like can know God and partake of the 
divine nature. God-realisation admits of three 
stages known as the mystic way or Yoga, viz n 
purgation or self-purification by karma yoga , self- 
realisation by jnnna yoga and unitive life by bhakti 
yoga . The first stage is the cleansing of the soul 
by the removal of sensuality and sensuousness or 
ahafikara and not by their ascetic repression. It is 
only the pure in heart that can see God. The 
second stage is self-realisation by self-renounce¬ 
ment, contemplation and the attainment of the 
orison or quiet of kaivalya. The third stage or 
goal is the unitive life of beholding God face to 
face or spirit to spirit and ecstatic union with Him. 
These stages may be figuratively described as a 
ladder leading from sensuality to spirituality and 
from spirituality to godliness. There are gradation 
and gradualness in the mystic ascent which is a 
process of levelling up and not levelling down and 
finally the mystic reaches the summit in the evolu- 
, tionary process of soul-making. 
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(I) Self-Purification 

Self-purification is the first stage in the upward 
journey. Theoretically speaking, it is only the 
mumuksu who has intense yearning for God that 
realises Him. Just as a man immersed in water 
pants for air, the mystic longs eagerly for God. 
He has a genius for God, or an instinct for the 
infinite and may be called a specialist in spiritua¬ 
lity. But, in practice, this intense desire for God 
presupposes an elaborate moral and spiritual 
preparation either in previous births or in this life. 
The first stage refers to self-purification by self¬ 
renouncement, the second is the process of self- 
realisation and the third is the practice of the 
presence of God or loving devotion to Him. These 
three disciplines correspond to the Vedantic methods 
known as karma yoga, jnnna yoga and bhakti 
yoga. Karma yoga is the ethical way of niskcima 
karma or disinterested performance of duty..ox.duty 
for duty’s sake, Every man should do his duty 
withb'uOjemg impelled by the animal inclination 
of mga (attachment) and dvesa (aversion) and with¬ 
out caring for the consequences of the act, namely, 
success or failure. It is to follow the middle course 
between hedonism and stoic asceticism. Hedonist# 
is seeking pleasure for pleasure’s sake and stqlc 
asceticism is the practice of detachment. S&f- 
glorification is as fatal to the spiritual process as 
self-mortification. W isdom consists in avoiding the 
extremes of abandonment of all work and restless 
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action and inaction or kamtfa karma and akarma 
and in doing one’s duty in a disinterested way. It 
is freedom in action and not freedom from action 
and is therefore called detachment in attachment. 
This discipline insists on the purity of the motive 
and the moral attitude and prefers inner worth 
and dignity to utility or the market value of con¬ 
duct. From the higher point of view of ethics, self- 
Ipurification refers to the renunciation of the lower 
{self or egoity. It is the purging of pride and the 
promotion of humility. Purgation consists in 
contrition and in fostering a feeling of unworthi¬ 
ness. It is not, however, self-contempt. Self¬ 
stripping is, like the peeling of the onion, a process 
of self-negation. Purgation is a process of self¬ 
renouncement by giving up the lusts of the flesh. 
Lust and not love binds us to the earth and makes 
us earthly. The mystic cannot make the best of 
both the worlds and effect a compromise between 
animality and spirituality. The self-regarding 
instincts like self-love should be subdued. Ruga is 
not to be inhibited but sublimated. Animal 
instincts and inclinations should be transmuted 
into an organic craving or instinct for God, 
like baser metals transmuted into gold in the 
furnace. The self-assertions of ‘ I ’ and ‘ mine ’ or 
ahafikara and mamaknra are the ^rbof-causes of 
| worldliness or samsnra and they have to be rooted 
lout completely. The mystic as a moral philosopher 
knows that sensuality is a lapse from or loss of 
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spirituality and seeks to arrest the downward 
course. The real ‘I’ or ntmn is spiritual, blit by 
false identification with matter or prakrti , a desire 
for sense-pleasures is aroused. The frustration of 
desire leads to vexation and anger. Then the 
mind becomes confused and confusion ends in 
moral collapse. In this way avidyn leads to 
abhimnna, and abhimnnci results in aharikara , 
ahafikara begets ra ga and dvesa and it ends in 
buddhinns'a or moral death. Moral life consists in 
reversing this downward process and freeing the 
self from its selfishness and egoity. In mystic life, 
there is no place for the nominative case as in 
“/ am the doer ” ( karthu ) or the possessive case as in 
“ All these things are mine The mystic idealises 
poverty and lives a life of simplicity and self¬ 
simplification. 

The mystic cannot, at the same time, love both 
God and Mammon. Sexuality and spirituality 
cannot co-exist. The^ya, as the bodily self, should 
renounce the lusts of the flesh which are due to 
the false attachment to the twenty-three modes of 
prakrti which constitute its gross ( sthula) and 
subtle ( suksma ) body; sense-pleasures are trivial 
and transient. To suppress sensuality by self¬ 
mortification is going to the other' extreme of 
ascetic repressions. True vairngya consists, there¬ 
fore, in transforming sensuality (visayarnga) into 
ntmamga or spirituality even as iron is transmuted 
into gold by molten fire. Tnmasic (slothful) inertia 
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should be changed into rajasic activity and both 
should be transformed into sntvic serenity* Even 
■aatva belongs to the bodily self or egoity and it is 
only by the renunciation of egoity or ahabkara that 
the true ego or aham is realised. The earth-bound 
self then becomes spiritualised. 

Self-knowledge by self-renouncement is the 
next stage on the mystic way. The root of 
ahabkara is burnt away only by the fire of self- 
knowledge. 

(ii) Self-Realisation or Atma dars'ana 

The second stage in the mystic journey is that 
of self-realisation or jnana yoga. It is the path of 
contemplation, of self-illumination and of self¬ 
renouncement leading to its positive sequel, atma 
or jlva dars'ana , otherwise known as kaivalya. The 
term ‘illumination’, used in Western mysticism, is 
not so definitely determined as jnana yoga, as the 
latter has the advantage of defining the boundary 
line between the empirical self enclosed in prakrti 
and the a tman that is self-effulgent and free. 

While Kant, the greatest ethical philosopher 
of modern times, affirms the freedom of the will, 
the immortality of the self and the existence of 
God as the postulates of the moral law, the 
VedSntins, following the three prasthnnas (the 
Upanisads, the Brahma Sutras and the Oita), affirm 
the eternity of the a tman, which is essentially self- 
luminous, free and blissful. Atman, the subject of 
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knowledge, is knowable by the method of intro¬ 
version and orison. As the empirical self, its 
attention is directed to external objects on account 
of the outgoing tendency of the mind (manas) and 
the sense-organs. But the Yogi or contemplative 
can arrest this outgoing tendency by thinking 
on thought itself, or concentration on the nature 
of the ntman. Prana and manas function together 
and by prnnnynma or control of the breath it is 
possible to effect control of the mind. When the 
purified self reflects on itself, all its thoughts are 
thought away; the contractions caused by karma 
and the confusions due to avidya (ignorance) are 
then destroyed by the fire of jnnna. Then there is 
4 the flight of the alone to the alone The ntman 
returns to itself and shines by itself and enjoys 
the quiet of kaivalya. It is no longer bound 
by prakrti and its three guyas , but attains calm¬ 
ness and serenity. It experiences, then, the sinless, 
stirless rest of s'nnti . 

The Hindu doctrines of karma and avidya 
account for the inequalities and imperfections of 
life more philosophically than the rival theories 
which speak of the self as a creation out of nothing- 
stained with original sin. The Hindu view is that' 
the self or ntman is a spiritual entity which is not 
only immortal but eternal. As a spark of God, it 
is by nature not depraved, but pure and god-like. 
Besides being immortal, it had also an immemorial 
past which accounts psychologically for its anoient 
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vnsanna (impressions) and sins. The jlva has 
somehow forgotten its divine nature and home, 
and has been caught up in the see-saw of good and 
evil, of pleasure and pain, and of birth and death. 
The cause of this fall is, however, inexplicable, 
though the cure is certain. The descent into 
avidyn, karma and pnpa is somehow there and 
defies explanation. But the ascent from darkness 
to light and from mortality to eternity is possible 
■as the ntman is essentially eternal and pure. 

Jnnna yoga shows the way up to ntma dars'ana 
by the withdrawal of the mind or citta from 
functioning on the psychic plane and concentra¬ 
tion on the nature of the ntman by dhnrarpu (con¬ 
centration), dhynna (mental retention) and samndhi 
{spiritual unity) as elaborated in the Yoga Sutras 
of Patanjali and in the sixth chapter of the Oita- 
The orison of quiet leading to 4 the flight of the 
alone to the alone \ as it is called by Plotinus, 
roughly corresponds to kaivcdya , though the points 
of resemblance between the two are not quite the 
same. In this state the mystic has no doubt 
crossed the boundaries of the space-time universe, 
and attained solitariness, but he is not yet blessed 
with the soul-sight of God and solipsism is the 
result* The quiet of kaivalya connotes freedom 
tfotti prakrti and not the flight from it. In kaivalya , 
the ntman is, as it were, stranded on solid single¬ 
ness and suffers 'from the defects of quietism . 1 
Aloneness is a static state emptied of emotional 
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content and it sinks into naked orison and 
nothingness. True repose or s'mti is not in self¬ 
centredness or the ego-centric predicament, but in 
God-centredness or bhakti . Kaivalya is disjunction 
due to the separation of purusa from prakrti and 
there is a higher state, bhakti , which arises from 
divine conjunction or contact with Paramntman. 
When, in this way, spirituality ending in self- 
realisation is transformed into religious con¬ 
sciousness, it marks a revolution in mysticism 
comparable to what Kant calls the Copernican 
revolution in astronomy. The centre of attraction 
ceases to be the earthly self but param jyotis or 
the self-effulgent Divine Light, which gives light 
to the suns and stars above and the a tman which 
is within us. 

The nirvuna of the Buddhist is sometimes 
described as a stirless state or release from the 
skandhas of the flesh and the cessation of the 
stream of psycho-physical consciousness. On this 
ground it has been sometimes called a mystic 
state. But Buddhistic nirvnqa, as has already been 
said, is mere nirvana , self-destructive emptiness 
{s'unyatva ) devoid of psychic or emotional content 
and is not Brahma nirvana. 

Contemplation is turning the outgoing mind 
within and seeking the inner quiet. It involves 
the two stages of self-renunciation and introver¬ 
sion (vairngya and jhnna). It is a process of going 
from the circumference to the centre or the orison 
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of quiet. Introversion includes breath-control and 
mind-control as the two are concomitant. Dhyana 
or contemplation leads to self-cognition which is 
itself an orientation towards God-cognition and 
therefore different from nirvana. 

Self-satisfaction should be changed into the 
satisfaction of the Real Self. Peace should acquire 
the glow of participation in the joy of Divine Love. 
The danger of kaivalya is spiritual self-centred¬ 
ness. Before mystic bliss is attained it should 
change into bhakti or theo-centric activity. In the 
orison of aloneness, the soul is self-hypnotised and 
stilled and asleep; it has yet to arise to the awaken¬ 
ing of God-consciousness. 

Action and Contemplation 

Spiritual wisdom consists of two parts, the 
active and the contemplative. Corresponding to 
these two, there are two types of mystics, one the 
Martha type, ministering to the wants of the poor 
and the sick, and the other, the Mary type, prefer¬ 
ring the path of contemplation to activity. The 
first is the active type devoted to morals and the 
rendering of service to others and the second specia¬ 
lises in inwardness by the withdrawal of the mind 
from sense and sensibility. The active worker 
should practise action in inaction and inaction in 
action; in other words, niskama karma. The call 
of duty is not opposed to the life of the contem¬ 
plative who gazes on God. Contemplation or 
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jnnna and activity or karma are opposed to each 
other and different from each other and the 
extremes of intellectualism and introversion should 
be avoided. There is, however, no real opposition 
between the ascetic sphere of the hermitage and 
the active life of the householder, for the philoso¬ 
phical and the religious sides are one. The opposi¬ 
tion between karma and jnnna (action and intro¬ 
spection) is more marked in Western mysticism 
than in Vedantic thought, according to which the 
mystic can be a Janaka or a Yajfiavalkya. 

(iii) Unio-Mystico or Unitive Consciousness 

The unitive life is the highest realisation of 
reality and is called paripurpa Brahmnnubhava. 
The mystic does not abolish the self. The ‘I’ lives, 
but not * I ’ but God-in-me. The self is merged in 
Divine Love like the sponge in the sea. Like a 
river flowing into the sea, the freed soul flows into 
the Ocean Pacific of Divine Peace. Though it 
seems to be absorbed into the Absolute, the self 
retains its distinctive otherness. Ecstasy wells up 
perennially from the inner being and floods up the 
whole soul. Just as a bar of iron heated red-hot is 
transmuted into fire, the soul is deified and trans¬ 
muted. In this state of deification, personality is 
not lost or annulled, but is enriched. The flaming 
iron-ball is like fire, but is yet distinct from the 
fire. The soul is aglow with divine fire, 
but is not identical with it. As the life of our life, 

6 
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God feeds the soul and divinises it. Likewise 
the soul feeds on God. In the unitive stage, ‘I* 
becomes He and He becomes *1’. The soul is illumined 
by Divine Light and shines for ever. The imagery 
of light, water and fire is symbolic and suggestive 
and is not to be construed literally. Like a cloud 
or iceberg melting in the light of the sun, the 
mind melts in divine joy. The self is ‘ oned * with 
God in the unitive state of bliss. Its consciousness 
freed from the confines of finitude expands into 
infinity and sees all beings in God and God in all 
beings. The mystic is Brahmanised (Brahma 
bhavati) and attains Brahmnnubhava or the being 
of Being. There is complete renouncement of the 
4 1 the 4 me ’ and the 4 mine ’. I-hood is 
swallowed up in the Divine will and all that I am 
and have, He owns. By self-donation, the self is 
enriched and self-gift becomes self-fulfilment. The 
individualistic outlook alone is abolished; the 
individual remains. God is in the self and the self 
is in God. The two are glued together as one. The 
self does not act, but the All-Self acts in it and 
owing to the eternal inflow of vitality, the soul is 
a dynamo of spirituality. Thus thought, feeling 
and will, the primary functions of the self, are 
fulfilled in the unitive life. The ntman shines for 
ever as the < uncreated light, is immersed in 
ineffable bliss and has the instinct of the Infinite. 
Its quietistic passivity is changed into supernal 
activity and the self-beoomes a shining centre of 
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super-excellent vitality. It effaces itself in service 
to all beings. The All-Self feeds the soul and 
vitalises it and deifies it. God becomes man and 
man becomes God. “ I am He and He is I 
There is inflowing and outgoing and God is the 
end of the spiritual journey. The pilgrimage to 
God is a pilgrimage in God as He is both within 
and without, the quest as well as the goal. In the 
bliss of unitive consciousness, the soul-hunger 
of God and the God-hunger of the soul are both 
fully satisfied. The temporal pleasures of the 
earth, the seductive joys of Svarga and the joy of 
kaivalya or aloneness are nothing when compared 
to the bliss of the integral experience of Brahman 
or paripurqa Brahmnnubhava. In ecstasy, the self 
is caught up to God. It is momentary rapture, but 
the instant is construed as eternity. The soul is not 
passive, but energises enthusiastically and shares 
its joy with others. 

The mystic sinks into god-head like a drop of ■ 
rain into the sea and is said to be absorbed in the ; 
Absolute. He is filled with the in-pouring love of 
God and possessed by Him. Though overpowered* 
by Love, the mystic retains his individuality and - 
is not effaced. 

The unitive state is beyond physical visions 
and auditions and beyond intellectual union with* 
God and is super-sensual and super-eminent. It is' 
positive ecstasy and not a lapse into nothingness. 
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It is negative only , in the sense that egoism or 
ahahknra is effaced in it. It is positive affirmation 
of the spiritual intuition, of unitive joy. Tho 
transition is only a self-transcendence from the- 
sensual to the spiritual, and is not a sublation. 

Ecstasy and Rapture 

In ecstasy, the mystic is caught up to divine 
union and is unconscious of the world around. This 
'state is called by various names: trance,rapture, and 
samndhi and though they shade off into each other,, 
they can be distinguished. From the physiological 
standpoint, in trance, the breathing is suspended 
or stopped and the body becomes rigid and 
motionless. Sometimes there are convulsions and 
contortions. Psychologically considered, it is a 
state in which the self-feeling is swallowed up 
or absorbed in mystic union with God. Discursive¬ 
ness is suspended or dissolved along with the 
sense of multiplicity. It is, however, not a morbid 
pathological state like hysteria or hypnosis 
leading to amnesia, as it illumines the intellect 
and exalts the feeling. It is different even from 
Visions and auditions which may be aroused by 
external stimuli or centrally originated by 
emotions. In ecstasy, sensation, soul and form 
melt away like icebergs in sunlight and wax in 
the fire and even the thought of God expires in 
the enjoyment of God. The soul then ceases to bo 
itself and becomes one with Him like two- 
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■concentric circles. The soul is ravished out of its 
fleshly feeling and carnality and is immersed in 
the joy of samslesa (union). The separatist 
feeling of the self alone is swept away and not the 
self itself. There is a sudden uprush of feeling 
and joy springs up from the depths of the soul. It 
is then called rapture. In trance also, the soul 
is beside itself, though it may not be caught 
up to or glued to God. Leuba distinguishes four 
meanings of trance. In simple trance, the sou) 
seems to be sundered from the body and un¬ 
conscious of external objects. In the ecstatic 
trance, the feeling is exhausted. Mystical trance 
arises from Divine possession. Mystical ecstasy 
transcends vocal prayer and inner contemplation. 
The orison of quiet deepens into the orison of 
the heart. 

The soul is engulfed in the sea of the ineffable 
joy of union with God. Though the self is 
en rapport with God, its rapture and ecstasy 
are only momentary and have no stability 
or permanence. But they are a foretaste of 
the perennial bliss of communion with God in 
the world yonder in snyujyam. 

The absence of bheda or multiplicity in the 
state of ecstasy is not real but apparent. When 
God is loved, egoism is lost* There is no spatial 
or temporal intuition in the unitive state. It is 
not unconsciousness as in hysteria or hypnosis. 
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Negation ends in affirmation and transcendental 
pelf-loss leads to the fulness of godliness. 

Recapitulation 

The central features of mysticism may he 
summed up before we proceed to the next chapter 
which describes the history of mysticism and the 
lives of the mystics. Mysticism is specialisation 
in spirituality and the religious consciousness. 
The mystic has a transcendental sense of God 
which is beyond the intellect and the feeling, the 
head and the heart, and beyond also the diagrams 
Of thought and blind faith in God. With his 
genius or aptitude for God, he abandons the lusts 
of the flesh, practises the presence of God and 
develops, with the operative grace of God, an 
irrepressible longing for Him as the life of his life. 
God or Brahman is the inner self of all beings and 
is supra-personal transcending space-time, cit-acit. 
The mystic has a direct experience or intuition of 
God in which his self-feeling is swept away with 
the self remaining and with all the fetters of 
sense and the barriers of separateness removed. 
Intuition is the fruition of thought, feeling and 
will, and the freed self goes back to God and 
enjoys the bliss of communion with Him. All 
mystics are, however, not of the same type, as 
they differ in endowment, in environment and in 
their level of culture. Though their starting points 
may differ, their goal is the same, namely, the 
realisation of God as the Immanent Self of all and. 
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at the same time, eminent. The mystic way to 
godliness has already been described at some 
length. The first stage is the vray of purification 
by renunciation or karma yoga. The second is 
contemplation, inwardness, or inner quiet, jfinna 
yoga . The third is the mystic union or oneness 
between the self and God. Ethics explains self¬ 
purification, metaphysics knowledge, and religion 
transmutes it into God-consciousness by removing 
the fetters of egoity and the barriers of self-hood. 
What is called the Absolute in philosophy is called 
in religion God as Life. Light and Love ( satyam , 
jnunam, nnandam) and the communion of the self 
with the Super-Self or Over-Self is the consum¬ 
mation of mystic consciousness. 

The mystic with his instinct for the Absolute 
or God who is the Home of eternal values, thirsts 
for contacting and communing therewith. The 
Absolute has a soul-hunger and the mystic has 
God-hunger. When the two are united, there is 
eternal bliss. This unity is not identity but union. 
It is a transcendental intuition which is beyond 
space-time and is supra-moral. It is not acosmic, 
contentless consciousness, but is punj,a, bhuma and 
manda. It is the fulness of being, infinity of 
consciousness and the fecunditive bliss of the 
deified soul. The advent of a mystic with this 
experience is a cosmic event, a miracle of love 
which has the. power of elevating humanity to the 
level of divinity. 



CHAPTER III 


HISTORICAL AND COMPARATIVE STUDY 
OF MYSTICISM 

MYSTICISM describes the way in which man 
seeks union with God and attains immortal bliss. 
It is a philosophy of religion as it is both a view 
and a way of life. It describes the spiritual quest 
of man for God and justifies this spiritual experi¬ 
ence by a philosophy or theoretic explanation. 
Mysticism traces the process by which man 
ascends from carnality to spirituality and from 
spirituality to godliness. The history of mysticism 
thus unfolds the increasing purpose of humanity. 
The historical method is different from that of 
theology which seeks to establish the superiority 
of one religion over another in a deductive and 
dogmatic manner. It is different also from that of 
eclecticism which affirms the unity of all cults or 
institutional religions in a colourless way. Mysti¬ 
cism is different alike from the dogmas of mono¬ 
theism and the self-identity of absolutism. 

Mysticism is a personal spiritual approach to 
God as the God of Love. In spite of differences 
due to environment, endowment and organisation, 
the master-mystics of the world-religions like 
Hinduism, Christianity and Islam speak almost 
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with one voice about the possibility of every man 
knowing God directly by means of self-purification 
and introspection. This affirmation is not a mere 
intellectual assertion, but a conviction based on 
actual experience. This is the living faith or 
postulate of mysticism. If we do not accept it, 
the alternatives are scepticism and fanaticism. 

Owing to the modern comparative and critical 
study of the world-religions in the spirit of 
scientific disinterestedness and love of truth, it has 
become possible for the historian to study each 
religion or sect from its spiritual point of view, 
sift the essential from the non-essential and arrive 
at the basic truths of mysticism. These truths 
are not mere abstractions without any colour 
or context. They hre rich and saving experiences 
due to the realisation of unity in variety, of 
the eternal in the temporal and of God as Love 
dwelling in the self. The historical and compa¬ 
rative method thus demands from its exponents 
freedom from prejudices due to race or sect, 
sympathetic insight into the soul or essence 
of each religion or sect and a living faith in the 
immanence of God. It is in the light of this 
method that the main teachings of Hinduism, 
Taoism, Christianity and Islam are here described 
and collated. Christianity and Islam will be 
considered first as they claim to be more historical, 
more definite and concrete than Hinduism though 
the criticism is not true. 
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Western Mystics (Pagan) 

Mysticism is often divided into the Eastern or 
the Oriental type and the Western or the Chirstian 
type. Western writers, especially Christian theo¬ 
logians, institute a contrast between the historic 
and revealed religions of the West and, what they 
call, the pantheism of India. They condemn the 
latter as tending to acosmism or the denial of the 
reality of the world, as nihilistic and immoralistic. 
They say that the Absolute of Vedanta, which is 
without any attributes or particulars, is a colour¬ 
less abstraction devoid of all content and is a 
sterile vacuity or nothingness. They maintain 
that this Absolute is reached by ascetic self¬ 
mortification, by icy pessimism which holds 
that the world is a vale of tears and by self- 
hypnotisation. To these Western critics, it is 
a method of negation which denies duality and 
distinction ( neti , neti). This negative monism 
inhibits, they say, every feeling, thought and will 
and even the freedom of personality. Even such 
classical writers on mysticism as Miss Underhill 
and Dean Inge seem to think that Hindu 
mysticism is a static quietism resulting from 
'subtraction from life and that it elevates being by 
eliminating becoming. It gazes at vacuity by 
renouncing action and activity. The Absolute, 
they hold, is reached by hypostatising the 
abstraction and sinking into the nothingness of 
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nirvana *. It is absorption into passionless apathy 
and the emptiness of aloneness or kaivalya. The 
mystic way is an unreal journey, as the Vedantins 
consider life unreal and is a journey to unreality. 
God is the totality of existence and is as perfect in 
a hair as in the heart. The Eastern Yogi, accord¬ 
ing to them, sees God alike in a dog and in a man 
who eats the dog. All moral distinctions are 
thus blurred and blotted out. There is no wonder 
then, they point out, that the perfect avatnra of 
Hinduism, S'ri Krsna, is the very embodiment of 
theft, falsehood and adulterous erotism. The 
Hindu view of deification not only makes man 
divine, but equates him with divinity. The 
Western mind which insists on the intrinsic value 
of personlity is said to be shocked at this. The 
virile and realistic mind of the West has a living 
faith in the cosmic and moral order, and it, there¬ 
fore, rejects the way of negation and abstraction, 
since nirvana leads to ‘ a moral holiday ’. Life is 
real and earnest and God is the God of the living 
and the righteous. Mere contemplation without 
action or feeling is emptiness or apathy. 

This sweeping criticism of Vedanta betrays 
the deep-rooted prejudice of the Western mind 
steeped in the proselytizing faiths of Christianity 
and power politics. It is the result of misconcep¬ 
tion and misconstruction. The denunciation might 
apply in a sense to Buddhistic idealism; but all 

* Christian Mysticism by Dean In&e, pp. 111—114. 
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Vedantic schools, relying on the prastfanas , 
condemn acosmism and nihilism and staunchly 
declare that the world is real and that the 
moral law is the way to mukti or salvation. 
It is ignorance of the existence of these schools of 
Vedanta that accounts for the unsympathetic repre¬ 
sentation described before. It is one of the objects 
of this book to show that Western mysticism has 
its completion only in Vedanta, especially of the 
Visfistadvaita type, in which the logical, ethical 
and aesthetic ideals are fully realised. Vis'istad- 
vaitic interpretation of Vedanta lays stress on 
both the immanence and the transcendence of Brah¬ 
man or the Absolute, as the God of Love, on the 
eternity of the self as a spark of the Supreme Self 
and on the mystic end as the attainment of unitive 
life beyond, by all jivas aspiring for it. This view 
fully satisfies all the conditions of mysticism. It is 
Vedanta that furnishes ,the foundation for even 
Western mystic experience. The Song on the 
■Chariot (the Gita) may truly be said to supply the 
universal reason and the motive power for the 
Sermon on the Mount. 

Pantheistic idealism, which is said to be 
characteristic of the East, has, however, a strange 
fascination for certain passive types of mind even 
in the West and we find mystics of this persuasion 
•even in the history of Western mysticism. Plato 
■and Plotinus may be treated as two of the brilliant 
instances of this school of mystic thought. Hindu 
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thought of this type entered into Greece in the- 
time of Alexander the Great (4th century B. C.) and 
Alexandria and Syria were permeated by Hindu 
philosophy in the third, fourth and fifth centuries 
after Christ. Origen refers to the dual standpoints 
of philosophy for the few and mythical religion 
for the many which resembles the views of abso¬ 
lutists writers in India. Dionysius, the Areopa- 
gite, speaks of the view of pan-nihilism held by 
a Syrian master as being the ancient religion of 
the Hindus and this was adopted by Dionysius 
and grafted on Western thought. 

Plato 

Plato (427 B.C.—347 B.C.) is reputed to be the 
father of European speculative mysticism. He is 
the first great exponent of absolute idealism. He 
owes his knowledge to his master, Socrates, to 
whom philosophy was not mere dialectic specula¬ 
tion, but the love of wisdom. Socrates often heard 
an inner voice and had spiritual visions which 
enabled him to live wisely and die fearlessly, 
Plato, his disciple, is one of the few philosophers 
who were also true poets and he was steeped in 
mysticism which he clothed in poetic myths. As- 
an idealist, he essentialises knowledge and refers 
to ideas as archetypes of sensible things. In his 
famous simile of the cave, he points out that we 
are now in the world of Shadows within the cave 
and that we can come out and have a direct vision 
of the Absolute. He thus distinguishes between. 
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knowledge which is the clear and infallible vision 
of truth and opinion which is the confused 
knowledge given by sense-perception and is liable 
to error*. We can know things as they really are. 
Reality is different from appearances. Appearan¬ 
ces appear but are not illusory. Reality admits of 
degrees and what is more fully real is the more fully 
knowable. The first postulate of mysticism is that 
reality is realisable and not unknowable. He who 
is filled with the most real is the most really filled. 
Reality and value are one and ultimate reality is 
the supreme good, t for the most real is the most 
valuable. The soul, according to Plato, is eternal 
•and had prenatal contact with eternal reality. It 
has, even in this life, a vague recollection of this 
contact. As the poet says, “Trailing clouds of 
glory do we come from God who is our home.” 
The mystic who conquers his passion by reason 
can contemplate ‘ ideas ’. By his spiritual life he 
can commune with the Supreme Good which is at 
the same time absolutely Beautiful. The eye of 
the soul can be raised to the Universal Light that 
lights all things. The mystic builds, as it were, a 
ladder from earth to heaven, from sense-perception 
to Divine knowledge. The soul rises from fair 
forpas to fair notions until it arrives at the notion 
cf Absolute Beauty and this spiritual progression 
is described in the Symposium more or less as 
follows: 

’ TkeRtpuiilic-of Plato by Jo'msU, p. 179. 
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He who would proceed aright in this matter 
should begin to visit beauty; soon he will 
perceive that the beauty of one form is akin to the 
beauty of another; and then, if beauty of form in 
general is his pursuit, how foolish would he be not 
to recognise that the beauty in every form is one 
and the same. And when he perceives this, he will 
become a lover of all beautiful forms; next he 
will consider that the beauty of the mind is more 
honourable than the beauty of the outward 
form...At length the vision will be revealed to 
him of a single science, which is the science 
of beauty everywhere ... a nature of wondrous 
beauty, which is everlasting, not growing and 
decaying or waxing and waning... but beauty 
absolute, separate, simple and everlasting, which 
without diminution and without increase is 
imparted to the ever-growing and perishing 
beauties of all other things... He learns to use 
the beauties of earth as steps along which he 
mounts upward, going from fair forms to fair 
practices, and from fair practices to fair notions, 
until from fair notions he arrives at the notion of 
absolute Beauty, and at last knows what the 
essence of Beauty is ... If man has eyes to see the 
true divine beauty, he becomes immortal.* 

• The Dialogues of Plato by B. Jowett, Vol. I, pp. 580—582. 

This view suggests affinities with Vedantic aesthetic mysticism 
though Jowett thinks that it is not mystic or'influenced by the East. ’ / 
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Plotinus 

Plotinus (204 A.D.—270 A.D.), the founder of 
Neo-Platonism which is an off-shoot of Platonism, 
was born in Alexandria which has been rightly 
called the mart of metaphysics and the bee-hive 
of religions. It is just possible that he came 
to India and studied under some Hindu ‘gym- 
nosophist’ in order to learn the wisdom of the East, 
for which he had the greatest admiration. He 
lived like an ascetic in Rome and died in 270 A.D. 
It is often said that Plato re-lives in Plotinus. 
Plotinus’s philosophy was directly and distinctly 
influenced by Eastern thought and shows no trace 
of the New Testament. His mystic quest was more 
metaphysical than ethical or religious. According 
to him. Reality is one and is spiritual. It transcends 
thought and things and can be spiritually realised.* 
The twin principles of his pantheism are the 
emanation of the many from the One and the 
ecstatic absorption of the many into the One. 
Unlike modern evolutionists who trace the evolu¬ 
tion of matter upward to man, Plotinus, as an 
idealist, goes downward from spirit to matter. 
The world of men and things is a successive 
emanation from the super-essential One and the 
higher overflows, as it were, and becomes the 
lower, but this is not a temporal process. The 
world radiates from the One like sun-light from 
the sun. There is a divine trinity consisting of. 
(1) the One or the Absolute, (2) the Spirit and (3> 
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the soul or spiritual world of ideas, or, to put it in 
other words, (1) the nous or the One, (2) the one- 
many and (3) the Universal or the One and the 
many *. The One is beyond intelligence and even 
beyond Being itself, as matter is the principle of 
externality and the merely many and is half-real. 
The sensible world is a shadow of the spiritual 
world, but it is not illusory. Nature is sleeping 
spirit. 

All things yonder are also here and there is a 
trinity of souls like the divine trinity consisting of 
the higher soul which is one with intelligence, the 
human or reasoning soul, and the animal or 
sensual soul bound up with the body. The soul 
has fallen from spirituality into sensuality. It 
can, however, ascend into the higher state by 
freeing itself from sense and sensibility and enjoy 
the ecstasy of union. Evil is not radical, but only 
an aspect or shadow of goodness and the soul can 
ascend from the lower to the higher, from the 
many to the One. It is only the like that can 
apprehend the like. Just as the eye is able to see 
the sun because it is sun-like, the soul can have a 
vision of the Supreme Intelligible Beauty because 
it is itself beautiful. When the soul is cleansed 
and illumined and has become god-like, it is truly 
itself, which is called the flight of the alone to the 
alone. There is first contemplation of things in 


* Christian Mysticism by W. R. Infce, p*fce 95. 
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their harmony, then of the soul in its unity and 
finally of the nous . “As there are different roads 
by which the apprehension of the Infinite may be 
attained—the love of Beauty which exalts the 
poet; that devotion to the One and to science 
which marks the ambition of the philosopher; 
that love and those prayers by which some devout 
and ardent soul tends in its moral purity towards 
perfection, there are the great highways conduct¬ 
ing to the height above the actual and the 
particular when we stand in the immediate 
presence of the Infinite which shines out as from 
the deeps of the soul.” The mystic sees all things 
in himself and himself in all things and has 
fellow-feeling with all. The Infinite is known not 
by reason which defines and distinguishes, but by 
transcending finiteness and entering into ecstasy. 
“ Gifted with a noble Beauty and possessed of God 
and intoxicated with godliness, he (the mystic) 
sees the divinity within and becomes one with 
Him. The mystic finds the good and finds the 
God ”, and he becomes the Super-essential One and 
is lost in ecstasy. 

On four occasions, Plotinus himself had these 
visions of Beauty, enjoyed its unitive ecstasy and 
he communicates his heavenly intercourse to the 
rest of humanity in mystic language which is akin 
to that of Plato. He says: “ Often-times when I 
awoke out of the slumber of the body and came to 
a realising sense of myself and retiring from the 
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world outside, give myself up to inward contemp¬ 
lation, I behold a wonderful Beauty; I believe that 
I really belong to a higher and better world, and 
still I develop within me a glorious life and 
become one with the god-head. And, by this 
means, I receive such an energy of life that 1 rise 
far above all other things of even the intelligible 
world; what then must he experience who now 
beholds the Absolute Beauty in and for itself in all 
its purity, without corporeal shape, freed from all 
bondage to space and time! And this, therefore, 
is the life of the gods and of divine and happy 
men, a liberation from all earthly concerns, a life 
unaccompanied with humnn pleasure and there is 
the flight of the Alone to the Alone.” The soul 
puts off all forms, even spiritual forms, and has 
entry in nakedness. It is the apart and the un¬ 
divided. It must remove from itself good and evil 
and everything else so that it may receive the 
One. The soul becomes like the One; there is 
only One. It is that marriage of which the 
marriage of earthly lovers who blend their being 
with each other is a copy. The soul is then no 
longer conscious of the body. There is nothing 
more blessed than this, not even the heaven of hea¬ 
vens. In that state the soul is transformed like 
iron which becomes pure fire when it gets red-hot. 
It becomes absorbed in the One. This absorption in 
the One is not a vision, but a union of like to like. 
This union is ineffable, but it is not theJAbsolute 
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but is the logos or the Supreme Good as Kingsland 
says, and it energises enthusiastically. The last 
words which Plotinus uttered are significant of the 
mystic: “ I shall restore the divine in me to the 
Divine that is All.” 

Plotinus was not a dualist as he believed in 
the unity of the One and the good. Evil, to him, 
is a defect of goodness. The world is a Jacob’s 
ladder and the soul may ascend to the spirit above 
or descend into matter below. Souls are distinct 
but not separate. They have unity and yet are 
distinct. There is no ethereal or spiritual body. 
Plotinus believed in the transmigration of the 
soul. He held also the oriental view of the all- 
transcending, abstract One in which seeing and 
the seer are one. Yet he speaks of the vision and 
its rapture and of melting into love. On the 
whole the mysticism of Plotinus has affinities 
with that of Bhaskara, especially his view of 
emanation and ecstasy and reason above ration¬ 
alism. 

The idea of God as Beauty, which we come 
across in Plotinus’s philosophy, is, according to 
Sheldon Gheney, Greek or Platonic. The soul is a 
fragment of Divine Beauty. It is experienced 
either as calm and serene, or as fervent and 
ecstatic. The soul is calm and collected in silence, 
or is lost in rapture which thrills through one's 
being. Art is not mere imitation, but creative 
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imagination and refers to Primal or Divine 
Beauty. 

Neo-Platonism is negative and sterile as it 
aims at attaining Being by rejecting becoming. 
Plotinus the philosopher seeks the vision of the 
One by abandoning the many; but Plotinus the 
mystic contacts God as over-flowing Life and 
Love. Deification is, to him, ecstatic union and 
not the fecunditive unitive life with God. The 
flight of the Alone has a tendency to lapse into 
self-annihilating quietism, but it is not really a 
blank as it is a blissful state. Dean Inge thinks 
that the optimism of Plotinus should be corrected 
by the Christian doctrine of vicarious suffering.* 

Mystic life in the early church is a Christianised 
version of N 0 o-Platonism with its ideal of ascent 
from the sensual to the spiritual and of contem¬ 
plative union. God is not only for the 
contemplative, but also for the active and He is 
the Redeemer of man. 

History of Christian Mysticism 

The mystics with their spiritual genius are 
the path-finders or pilgrims to the Infinite and 
they form a tradition of transcendental or Divine 
experience. Pre-Christian mysticism, as has 
already been stated, had its source in the Indian 
tradition and the tradition of Alexandrian 


* Vide, his Philosophy of Plotinus , Vol. II, Lecture 22. 
Has the Cross replaced or displaced Beauty ? 
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contemplatives culminating in Neo-Platonism. 
Christian mysticism which came later was a blend 
of Oriental and Greek thought with Christian 
experience. Christianity, as established by its 
founder and the apostles like St. Paul and St. John, 
had three great periods, viz., the classical, the 
mediaeval and the renaissance or modern period, 
and these had their peaks in the third, fourteenth 
and seventeenth centuries. The Roman church 
'had its origin in St. Augustine (354—430), was orga¬ 
nised by St. Gregory the Great (540—604) and 
attained its zenith of power in the Middle Ages. 
It was revived by St. Bernard (1091-1153) and was, 
according to Miss Underhill, favourable to the 
growth of mysticism. Western contemplatives 
owe a great deal to Indian thought and Platonism 
and Dionysius, the Areopagite, gave it a Christian 
colour. He was followed by the German school 
started by Eckhart and continued by his followers, 
Tauler, Suso and Ruysbroek. The 14th and 15th 
centuries form the high watermark of mysticism 
both in the East and in the West. English 
mysticism stresses the value of personal life and 
brings out the soul-saving common-sense of the 
race as exemplified in the lives of Walter Hilton 
and Julian of Norwich. The 17th century wit¬ 
nessed a fresh growth of mysticism in the cosmic 
visions of Jacob Bohme (1575—1624), in Quakerism 
founded by George Fox (1624—1690) and in the 
religious experience of Brother Lawrence. 
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The Gospels 

If mysticism stresses the value of insight into 
the In-dwelling Presence of the God of Love, 
Judaism or the Jewish religion based on the Old 
Testament, which is on the whole legalistic and 
ritualistic, is not favourable to the growth of the 
mystic quest. Historicity and inwardness do not 
always co-exist. Faith in an extra-cosmic God 
guiding His chosen people to the promised land 
fosters exclusiveness and fanaticism. Mysticism 
is, however, innate in man and even the Old Testa¬ 
ment reveals mystic glimpses and intuition as in 
the Psalms : “ My beloved is mine and I am His ” 

and so also in the verse, “I have loved Thee with 
everlasting love and loving kindness”. The soul 
thirsts for God; and yearns for Him like a woman 
yearning for love. 

When we come to the New Testament, the 
atmosphere becomes more favourable to the growth 
of mysticism. Although Jesus Christ, the 
founder of Christianity, was by birth a Jew, he 
attached the least importance to the legal and 
ritualistic way of life. He insisted again and 
again that the essence of religion is inwardness 
and love. This new orientation of the spirit is 
truly the beginning of the mystic journey. 

The gospels bear witness to the goodness and 
glory of Jesus. His life may be and has been 
interpreted from the supernatual, the historic and 
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the mystic point of view. The supernatural Christ 
is regarded as the only Begotten Son of God who 
performed many miracles to reveal His redemptive 
glory. By His crucifixion and resurrection, He 
atones for the sins of humanity and prepares for 
the advent of the Kingdom of God on earth. The 
infallible church brings out the glory of the 
apocalyptic Saviour of man and the apostolic 
way of universal redemption. The historic Christ, 
as presented by St. Paul, is the archetypal man or 
son of man who was born in Bethlehem and 
crucified at Calvary. By his moral purity, spiritual 
gentleness and inspiring teaching like the Sermon 
on the Mount, he showed that he came to fulfil the 
law of love and not to destroy it. From the 
mystic point of view, Jesus was a seer in the 
tradition of other seers of the East. Some say 
that he came to the Himalayas to practise 
religious contemplation. The mystic Christ as 
presented by St. John sought God as his Indwell¬ 
ing Love or logos and contacted and communed 
with Him. True resurrection and redemption, 
according to the Johannine Christ, refer to the 
spiritual process of dying to live and not to any 
ritualism ordained in Churchianity or institutional 
religion. The Kingdom of God is within and it is 
possible for every man as the son of God to see 
God face to face. The spiritual man does not 
consent to sin and he is immortal. True atonement 
is attunement to the redemptive will of God and 
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seeking at-one-ment with Him. True Christianity 
is thus different from Churchianity with its dog¬ 
matism and ritualism. As a mystic religion, 
Christianity affirms the birthright of every man 
made in God’s image to seek God and see Him face 
to face experimentally. 

Thus, in the New Testament and Christianity, 
intuition becomes articulate and arresting. Ritual 
gives place to righteousness. Speculative thought 
is transformed into a living faith in God’s 
redemptive love. 

St. Paul was a specialist in Christian 
mysticism as may be seen from his well-known 
sayings, his visions and voices. He was the 
founder of Christian mysticism as a philosophy 
of life. On the way to Damascus he had a vision 
of the blinding uncreated Light and was caught 
up into the third heaven. For three days he was 
without sight, food and drink. Spiritual things, 
he says, can be spiritually known- The life in 
God should be grounded in love and it is in God 
that we live, move and have our being. Love 
never fails and it is a spectrum, as it were, with 
nine ingredients, namely, patience, kindness, 
generosity, humility, courtesy, unselfishness, good 
temper, guilelessness and sincerity. Christ is the 
life and light of the world and we are one body in 
Christ. We should die to live. Carnality is death 
and spirituality is life and when spirituality is 
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attained, we can say, “I live, not I, but the Christ 
lives in me.” The triumph over sin was won for us 
by Christ and it should he won in us spiritually. 
Spirituality does not consent to sin. Now we see 
as through a glass darkly, but we can see God 
directly and face to face and gaze on Beauty. 
Love breaks the barriers of individuality, but 
it does not abolish personality. 

The gospel of St. John has been called the 
charter of Christian mysticism. God works in the 
world, says St- John, through the “word” and not 
through the god-head. The incarnation of Christ 
is the central fact of Christianity and it is the 
eternally true and supreme revelation of God to 
man. Christ is the word that was made flesh. 
He is the eternal Truth and the Way and the Light 
that lighteth every man. The logos is the cosmic 
Christ and Christ is the bread of life. The 
Incarnation reveals the Father and no man can 
come unto the Father except through the Son. 
God-head is manifested as God who is the 
incarnation and the Eternal is in the temporal. 
God is Love and Light and we dwell in Him and 
He dwells in us. It is by shedding carnality that 
union with Christ through the Holy Spirit is 
rendered possible. Love casts away fear. He that 
loveth his life shall lose it and he that hates his 
life in this world shall keep it unto life eternal. 
Union with Christ is union with the brethren. The 
wheat of humanity thus annexed to Christ as the 
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elect will be separated from the chaff or the 
unbelieving heathen. 

Catholic Mysticism as the true Religious 
Experience 

According to Don Cuthbert Butler, the author 
of Western Mysticism, Catholic mysticism as 
the true religious experience describes the way in 
which the soul seeks union with the God of Love 
through contemplative life and His operative 
grace. The essence of the soul or its apex which 
is God’s sanctuary enters into union with Him. 
The Kingdom of God is in us and we live, move 
and have our being in Him and He is present by 
essence, power and presence. He is even more 
present in man than man is in himself and His 
grace works in us ontologically and not psycho¬ 
logically, as William James says. What he calls 
the inroad from the sub-conscious life is really 
from the essence of the soul which is deiform and 
influenced supernaturally by His grace. St. Paul 
was caught up to the third Heaven in Paradise 
and St. Augustine had a flash of the Absolute 
Being and the two other master-mystics of 
Christianity or Catholicism, viz., Gregory and 
St. Bernard, bear witness to the work of grace and 
their authority is invulnerable as it is based on 
personal experience which has borne rich fruit in 
later mystics. The term 4 contemplation ’ connotes 
the Christian tradition better than the other term 
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* mysticism * which was first used by Dionysius of 
the sixth century. It is opposed to his negative 
way which was followed by the German mystics, 
Eckhart, Tauler, Suso and also by Ruysbroek and 
became the intellectual tradition of Europe from 
the twelfth century onwards. The way of the 
three master-mystics is pre-Dionysian and is 
indigenous to the West and it is also different from 
the later scholastic systems which philosophise 
and speculate about their personal experiences. It 
also differs from the visions and voices of later 
mystics, especially with highly-wrought feminine 
emotion. The mysticism of the three Doctors is 
thus opposed to the abstractions of Eastern 
intellectualism and from pantheistic idealism, even 
though St. Augustine gave a neo-Platonic dress to 
his Christian experience and also from scholasti¬ 
cism and psychical visions and auditions beset 
with delusion. As the essence of the soul is the 
living temple of God, the Catholic experience is 
easily accessible even to the poor, the illiterate and 
the little ones of Christ. True mysticism is thus 
the contemplative life of the Western or Catholic 
saints and the lives of the three greatest mystics in 
the world are classical examples of Christian 
experience and they establish the historic tradition 
of the operative grace and love of God working 
through the receptive soul. Evelyn Underhill 
declares that the greatest mystics are Catholic 
saints. 
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St. Augustine 

St. Augustine (354 A.D.—430 A.D.), the greatest 
of the early Christian mystics, was born near 
Carthage. He was the prince of mystics and 
combined in himself the personal, the institutional 
and the speculative elements of religion. St. 
Augustine had become a Christian before Dionysius 
and his Christian faith was fortified by Neo- 
Platonic thought. God is, to him, the fountain of 
life, the vivid and eternal light that never changes 
nor is darkened. He is the source of all that is 
true, good and beautiful. The^Absolute is the God 
of religion and the mind comes to it in a flash. By 
silencing the tumult of the flesh and egoistic 
thought, man can behold the Light with the eye of 
the Soul and enter into the joy of communion with 
God. St. Augustine influenced by Plotinus refers 
to the three stages of the mystic way, namely, 
the purgative, the illuminative and the unitive. 
The mystic way is a mounting up to God as pure 
beauty, by seven stages aesthetically as in Hindu¬ 
ism, from animation to contemplation.* Contem¬ 
plation of God follows the cleansing of the heart 
and self-discipline and it is achieved by recollec¬ 
tion or freedom from distracting thought and by 
introversion or entry into the soul-centre. The 
mystic loves the Inward Beauty which is more 
inward than the most inward part of the soul itself 
and like the hart longing for the water-brooks, he 

* Comparative Mysticism by J. D. Marquette, pafce 127, 
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inwardly hungers and thirsts for God. He pours 
out his soul above himself, and God purges the 
soul and feeds it. Unlike Aristotle and Spinoza, 
St. Augustine, like a true mystic, insists on the 
mutualness of love and on the primal love of God 
for the soul. His tears of God are his bread, day 
and night. The soul at last beholds the light 
untellable which is beyond sense-perception and 
arrives at that which is the Absolute. The mystic 
vision of God is different from the corporeal 
or the imaginative and the intellectual or the 
Platonic idea or ratio. The love of Beauty is, as 
in Plotinus, lifted from the corporeal and the 
Spiritual to the Divine. The vision is of sight and 
not of mere faith. But it is transient and is a fore¬ 
taste of the perennial bliss of Heaven, the house 
of God. While the mystic vision is transient, 
the Beatific vision is stable and secure. It is the 
holy inebriation of ecstasy. It is the great ineffa¬ 
ble vision of Truth. Augustine’s view of the 
unitive life in God conforms to the teaching of 
the best-accredited mystics of Vedantic mysticism. 

St. Augustine contrasts the 'active and the 
contemplative ways of life and on the whole 
prefers the latter as a Platonist. The latter is the 
way of leisure and interior spirit and abiding peace 
and the former is the way of incessant labour for 
the good of others. The latter struggles against 
the lusts of the flesh and seeks victory, while the 
former enjoys the victory and is free from the 
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worries of work, its stress and strain. We 
journey by the one and by the other we reach the 
end. The one toils and the other reposes. The active 
life is typified by Peter and the contemplative life 
by John. The active life is a means to the end; it is 
only endured, but the contemplative life is enjoyed. 
It is the old story of Martha and Mary. Martha 
ministers to the needs of the poor, the sick, the 
hungry and the illiterate. She is devoted to what 
we now call humanitarian work. But Mary has 
chosen the better way of contemplation and peace. 
The one does laborious service, the other is serene 
and happy. Contemplation leads to eternal wisdom 
and action to temporal knowledge and moral good¬ 
ness. But the two are capable of reconciliation 
from a higher point of view. The contemplative 
may be asked to do ecclesiastical work and sacri¬ 
fice his leisure for the needs of the church and the 
active man may be called upon to pray in the 
midst of his pressing work. The two ways may be 
combined in the same man. Repose should not 
deteriorate into inertia. Likewise work should 
not lapse into worry and restlessness. The correla¬ 
tion of the two is considered as the ideal of 
Western mysticism. It is only the Gltn, however, 
that really harmonises the two in terms of niskmna 
karma in which karma is illumined by jnnna and 
jfinna is stimulated by karma. Work is thus 
equated with wisdom and worship in the ideal set 
forth in the Gltn . 
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S(. Gregory the Great (540 A. D.—604 A. D.) 

St. Gregory, one of the greatest of the Popes, 
was born in Rome in 540 A. D. His greatness as a 
Papal administrator has led to a forgetfulness of 
his claims as a teacher of mysticism. He insists 
on the contemplation of the unencompassed Light, 
but is less intellectual than St. Augustine. The 
first stage in spiritual life, St. Gregory holds with 
St. Augustine and other mystics, is purgation or 
self-purification. When the soul is cleansed and 
fleshly pleasure dried up, it practises recollection 
or gathering the mind to itself or collecting itself 
within itself. By introversion or turning the mind 
on itself, the soul mounts to the third stage of 
contemplation. The soul rises above itself and 
seeks God within itself. The soul in the body is 
the life of the flesh, but God who gives life to all 
is the life of souls. The reader may be reminded 
of the close resemblance of this view to the Vig'ista- 
dvaitic view of God being the s'arlrl or vita of souls. 
God is the Life that gives life to all. The soul 
thus goes from outward things to itself beyond the 
confines of the flesh and of circumscribed vision 
and then mounts from itself to its Maker. While 
Augustine was influenced by Platonism in his 
contemplation of truth or eternal light ontologic- 
ally, Gregory contemplates on the same unencom¬ 
passed Supernal Light* as Brightness of God 
the Maker and prays for His grace. The soul is 

Don Cuthbert Butler’s Western Mysticism, pafce 110. 
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drawn to God by the bonds of fervid love, is 
caught up in God beyondj>itself land enjoys the 
sweetness of inward savour. Owing to the infir¬ 
mities of the flesh, the soul with 'its blinking eyes 
cannot see God as He is in Heaven. The soul has 
no clear insight into the light of eternity; its 
vision of God is like that of the sun seen through 
a cloud. Like Augustine, Gregory prefers the 
contemplative life to the active, owing to its 
higher merit. But, in practice, the two ways 
should be united on the pattern of Christ. Contem¬ 
plation mounts up to the creator and is open to all. 
Action is service to the creature and the former 
is better than the latter. Practice t leads to perfec¬ 
tion and the mystic ascends from labour to eternal 
life. The ideal of the Christian mystic is for 
contemplation and action to go together as one 
‘ true integral life ’ or jnnna-karma samuccciya. 

St. Bernard 

St. Bernard (1090 A.D.—1153 A.D.) who domi¬ 
nated the later mystics was born in Burgundy. 
He was the last of the Fathers and was opposed to 
scholasticism and dialectics. In his devotional love 
to Jesus, especially to the image of the crucified 
Christ, and in his view of the spiritual marriage 
with Jesus, the Divine Word, the Bridegroom of 
the Soul, which will be developed in the next 
chapter, he set a pattern for later Christian mystics 
to follow. Like St. Augustine, St. Bernard insists 

8 
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on the three stages of mystic experience, namely 
purgation, contemplation and union. Purgation 
consists in the practice of self-discipline and of 
virtues. The mind should be cleansed of every 
defilement like anger and lust. This self¬ 
purification is a preparation for recollection or 
collectedness of spirit and introversion in which 
the soul gathers itself to itself and contemplates 
God by devotional prayer rather than by 
intellectual discernment. When the contemplation 
of the heart deepens into a longing for the Lord, 
who is beautiful and lovely, He enters into the 
soul, goads the heart and possesses it and it is 
inwardly embraced. This is followed by an 
impoured savour of heavenly sweetness and 
ineffable joy- The soul is joined to God in the 
spirit. Like a drop of water that is mingled with 
wine and takes its colour, like glowing iron 
becoming like the fire, and like the air flooded 
with sun-light,* the soul that is inflamed by love 
is transformed and deified, but it is not pantheistic- 
ally absorbed in the One and effaced. The joy 
of union is transient here, but will become perma¬ 
nent in Heaven. Contemplation and action are 
related and repose and action should follow each 
other and the mystic should not live for himself 
alone. 

• Butler's Western Mysticism, psfee 159. 
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Pseudo-Dionysius 

Mystic monism or pantheism dealing with the 
soul’s absorption in the One was first developed in 
the West in the fifth century A.D. by the pseudo- 
Dionysius or fake Dionysius, the Areopagite, under 
the influence of Procleus, the Neo-Platonists and 
the Indian monists. It was followed later from 
the twelfth century onward by German mystics 
like Eckhart, Tauler, Suso and Ruysbroek and 
became an intellectual tradition. Dionysius was 
a Christian Neo-Platonist of the early sixth 
century A. D. He stresses the via negativa or 
the negative way. He says that being cannot 
be described or conceived as it is beyond the 
sensible and the intellectual notions and that it 
is transcendental. It is the super-luminous light 
which superstresses most super-brightly in the 
blackest night. It is the all-transcending, Super- 
essentially Super-existing Super-deity.* It is 
Divine Darkness surpassing all being. It is 
stripped of all darkness owing to excess of light. 
It superfills the eye-less understanding with 
super-beautiful brightness. God is the nameless, 
predicateless, super-essential essence or indeter¬ 
mination. The soul that is purified and illumined 
by the negative way goes beyond goodness 
and God Himself, enters into Divine Darkness 
beyond sense and intellect, beyond being and 
knowledge; it is the darkness of unknowing union 

• W. R. Infee’s Christian Mysticism , pafee 100. 
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above the intelligence* The Absolute is thus 
stripped of all attributes because attributes are 
self-contradictory and it becomes a universal 
devoid of colour and content and is the Absolute 
nothing. Mediaeval monastic mysticism tends 
towards absorption into the One under the influence 
of Dionysius. 

The 4 fake ’ Dionysius is also a fake or pseudo- 
mystic. It is a baseless assertion to state that his 
mysticism and medievalism in general tend to¬ 
wards Oriental abstractionism and acosmism got by 
stripping off all qualities.* The so-called Oriental 
‘negative way’ does not lead to negation, but 
to a positive state beyond sense and thought. 
Mysticism as a way of affirmation and love had 
its origin in India long before it was known to 
Judaism and Christianity. In Vi S 'istadvaita 
Vedanta stress is laid on the positive faith in God 
as Life, Light and Love residing in the heart of 
every jlva and beyond. Historically Visistadvaita 
completes the constructive work of S'ankara who 
came to fulfil the Upanisadic way and refute the 
negation of Buddhism; the soul dies to live the 
higher life. S'ankara said that Brahman is sat, 
cit, nnanda and Ramanuja brought out its logical, 
ethical and aesthetic implications. Brahman is 
and therefore the world and the jivas are in Him. 
He is the True of the true, the Light of Lights and 


W. R. Itt&e's Christian Mysticism, pa&e 111. 
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the Love of love. He is apprehended as the 
* That * and comprehended as the * What 

The negative way, so-called, might apply, if 
at all, only to one of the schools of Buddhistic 
thought, the nihilism of the Madhyamikas which 
both Bankara and Ramanuja, following Badarayaija, 
the author of the Brahma Sutras , condemn whole¬ 
heartedly. 


THE MIDDLE AGES 

German Mystics: Eckhart 

The Middle Ages form the golden age of 
Christian mysticism. The fourteenth century 
attains brilliance from the point of view of 
mysticism. It is soaked, as it were, in the teach¬ 
ing of Dionysius concerning the negative way 
and the Absolute as the god-head. The best 
representatives of this school are to be found 
among the German mystics like Eckhart and his 
followers, Tauler, Henry Suso and Ruysbroek. This 
type of mysticism is more speculative than the 
scholastic theology of the Latin school. 

Eckhart (1260—1327), the founder of German 
mystic philosophy, was influenced by Arabian 
mystics and by Dionysius and Plotinus. As a 
mystic he takes rank next to Plotinus. Eckhart 
distinguishes between the god-head, the formless, 
nameless nothingness, and God the uttered word. 
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God-head is the triune God revealed in creation 
which is not a process in time. He says, “There 
is a divine uncreated spark in the soul and God’s 
ground is my ground and my ground is God’s ” 
The soul is beyond all name and form and is 
eternal. “The eye with which I see God is the 
same as the eye with which He sees me.”* The 
purified soul freed from self-interest and emptied of 
things is one' with God and God is one with it. 
He is nearer to the soul than it is to itself. When 
the soul images God, it is one with Him in essence 
and plenitude. Though the pure soul is one with 
God, there is no identity between the two. In 
eternity there is neither space nor time and 
everything is present in one fresh springing. 
When the soul is lost in God and sinks into the 
eternity of the divine essence, it does not reach the 
ground. Though the soul is deified, it prefers 
activity to contemplation, Martha to Mary; it 
is better to feed the hungry than to have visions 
like Paul. 

Eckhart was condemned by the Church for his 
pantheistic heresies; but his teaching has had a 
profound influence on later mystic thought. Dean 
Inge is of opinion that, like the oriental mystic, he 
sought God-head beyond God, which is a pure 
formless unity or absorption into the sea of the 
Infinite and that his view is therefore allied to the 


Dean In&e’s Life , Light and Love , p. xxvi. 
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so-called Indian acosmism *. Dean Inge’s view is 
faulty because no Hindu view of mysticism is 
acosmic or pan-nihilistic and the theory of may a 
has a positive meaning and is not nihilistic or 
non-ethical. Eckhart is often compared to S'ankara 
owing to his theories of God as nirgui}a Brahman 
and mukti as nirvana. Eckhart’s idea of the 
Absolute as God-head and deification and his 
insistence on the combination of contemplation 
and activity have more affinities with the Bheda- 
bheda of Bhaskara than with S'ahkara’s Advaita. 
Advaita is not acosmic as the Cosmos has, in 
S'ankara’s view, relative reality and unreality is 
transcended and not sublated or denied. The 
followers of Eckhart were more devotional than 
speculative. 

John Tauler 

John Tauler (1300—1361), a virile mystic, was 
born in Strassburg. He follows Eckhart in his 
description of God as unity in plurality. This 
unity is the abyss of god-head. All things emanate 
from God. Christ in us is more than Christ 
without us or for us. The inmost of the soul 
is united to the inmost of God. The soul should 
die to itself and become one with God and God 
fishes for souls and draws them to Him. By dying 
to all distinctions, the soul is swallowed up in the 
Abyss of the God-head and is deified and simpli- 

* W. R. Infce’s Christian Mysticism , pafce 160. 
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fied.* God is the unity in which the feeling of 
multiplicity is transcended, if not effaced. The 
self dies to live; it dies to all distinctions and lives 
in the eternal instant or Now. 

Henry Suso 

Henry Suso (1293—1381), another follower 
of Eckhart, describes mysticism as a personal 
venture and a rhapsody. He defines God, in 
the manner of Dionysius, as the essentially- 
existing, unnamable nothingness. But he adds 
at the same time God is not nothing. Christ 
is the Absolute that is self-limited. The soul 
is transformed by God’s grace and is unified. 
Diversity disappears in unity, but is not destroyed. 
Rationally, he followed Eckhart, but emotionally 
he was different and fell in line with the mystics, 
that stress the idea of God as Love. He called 
himself the servitor of the eternal Wisdom and 
was blessed with rapturous visions. He was made 
Godlike in God. 

John of Ruysbroek 

John of Ruysbroek (1293—1381) is emotional 
like Suso. He speaks of a ladder of love and 
inward life with seven stages starting with 
good will and ending with ineffable ecstasy. 
Ruysbroek is one of the greatest of European 


W. R. Infce’s Christian Mysticism, pafees 189—193. 
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mystics and he combines metaphysics with 
personal religion and erudition with insight. 
He employs metaphysics to justify religious 
experience. God is. to him, the uncreated Super¬ 
nal Light and is the abyss of the God-head. The 
enlightened mystic is lifted above reason into an 
imageless vision and super-essential life and love. 
The soul loses itself and finds itself in doing so. 
Like the sun penetrating the air, the light of 
love penetrates our being and we are united with 
God. What we are, that we behold or contemplate 
and what we behold, that we are. In this contem¬ 
plation, we are one spirit with God and sink into 
the darkness or quiet of God-head and become 
God-coloured and deified. But the soul does not 
lose its creatureliness * as it feels the otherness 
between itself and God. Unity with God is not 
the naked orison of quiet or quietude which leads 
to indifference and emptiness. It is true repose 
in God which combines fruition and activity. 
Ruysbroek’s theory of spiritual marriage will be 
expounded in another chapter. 

Catholic Mysticism 

Father Joseph Marecol, the author of Studies 
in the Psychology of the Mystics, has, while 
defending mysticism from the critical attacks 
of sceptics, some hard things to say about other 
forms of mysticism than that countenanced by 


* W. R. Infce’s Christian Mysticism, p. 171. 



122 


MYSTIOS AND MYSTICISM 


Roman Catholicism. We cannot but agree with 
him when he denounces the sceptical philosophers. 
According to him all men are born philosophers 
and it is possible for them to philosophise on mystic 
experience and arrive at a metaphysics which 
is the completion of mysticism. Empirical science 
and the psychology of religion are based on the 
observation of facts and the formation of 
general laws concerning matter, life and sen¬ 
sation in their mechanical aspect. When 
empirical thought thinks on all things and 
theorises about them, it turns into a materialistic 
philosophy. When empirical science seeks to 
explain mystic experiences mechanically, it 
becomes, what William James called, medical 
materialism like that of Leuba. Mystic experience 
like that of St. Teresa, Father Marecol deplores, 
is sought to be explained away genetically as 
an illusion or aberration or as an effect 
of drugs. Similarly Neo-Platonic ecstasy and 
the Yogi's samadhi are traced to physical and 
psychical causes or influences and so also nature- 
mysticism. To the Catholics mysticism has 
supernatural validity and qannot be explained 
away by natural laws or causes. Father Marecol 
pays a tribute in this connection to William 
James, who, he says, has done a distinct service to 
mysticism by disproving the pathological origin 
assigned to it by medical materialists and proving 
the value of genuine mysticism pragmatically by 
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its effect on the intellect, feeling and will of 
man. The Father, however, holds that James’s 
description of mystic experience in terms of the 
subliminal and the sub-conscious ignores the 
value of the transcendental experience of the 
Divine Presence and the influx of Divine Love 
which passes human understanding and surpasses 
the psychological ways of knowing. Mystic 
intuition is indubitable like sense-perception and a 
fact is a fact whether it is empirical or trans- 
empirical. The method of science and metaphysics 
is the same though their conclusions may differ. 

Mysticism has its justification in monotheistic 
metaphysics and this metaphysics, says Father 
Marecol, affirms the existence of the Personal God 
and of the Trinity and equates the Absolute of 
philosophy with the God of religion. It combines 
the ontology of grace with the psychology of 
man’s effort. Though the initiative comes from 
God, the infusion of His love is according to the 
receptive capacity of the saint. Thus, nature and 
grace complete each other. Grace presupposes an 
attitude of merit and is the fulfilment of infused 
contemplation. In this way the natural and the 
supernatural can be reconciled with each other. 
The Father has passed severe strictures in the 
course of his book on many philosophers, both of 
the West and of the East. The mystic philosopher, 
he says, theorises on the relation between the 
Absolute, the physical universe and the ego. He 
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may dwell on the relation of the Absolute to the 
universe or to the soul. Western pantheism in 
general fails to do justice to spirituality and the 
working of supernatural grace in human life. It 
does not, however, sacrifice the universe like 
Hindu monism. The mysticism of Plotinus is a 
pantheism which regards the universe as an 
emanation of the One or the Absolute. Creation 
is, to Plotinus, an immanent necessity and is 
within the Absolute and not outside it. So it is 
not purely a sph'itual process. The soul is lost in 
unity and the One alone remains. Spinoza explains 
the world process in terms of extension and makes 
it an immanent expression of the Absolute. His 
mysticism is but an intellectual love of the 
Absolute. Fichte’s view (1762-1814) that the pure 
ego posits the non-ego and opposites it and that 
the ego attains to a growing mastery over the 
non-ego leads to the Absolute as the ethical highest. 
The absolute idea of Hegel (1770-1831) is the 
logical highest consisting of the three moments of 
thesis, antithesis and synthesis, and it is the 
rhythmic self-progression of the Absolute. The 
philosophic speculation of Schelling (1775-1859) is 
aesthetic and in it nature strives towards spirit 
and spirit seeks to identify itself with nature. All 
these systems are mere intellectual speculations on 
Reality as being-becoming and in none of them. 
Father Marecol says, is the Christian view of God 
as a Perfect Being different from changing Nature 
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clearly worked out. They are speculations only 
on nature and not super-nature. Pessimism is 
sick-mindedness and is opposed to Christian faith. 
The Father points to Buddhism as the foremost 
among the pessimistic systems which regard 
life as evil. Buddha expounds the existence of evil, 
its cause and cure and the conquest of evil by the 
extinction of the ego and its will to live, and by 
the attainment of nirvana or state of nothingness; 
though negative, it is not negatory. Schopenhaur’s 
system is allied to Buddhism as it traces evil to the 
will-to-live and teaches self-extinction as the good 
of life. 

Vedanta, in the opinion of Father Marecol, is 
also a system of negation and is pantheistic 
and monistic as its prime feature is the identity of 
the soul or ntman with Brahman by the removal of 
ntayn or cosmic illusion. In Vedanta also, as in 
Buddhism, the universe vanishes into nothingness. 
Father Marecol seeks to support his view by 
stating that the metaphysics of the East is based on 
the negative method of nett, neti (not this, not this) 
and that it ends in nihilism or acosmism. He finds 
also in it immoralism or a non-moral tendency 
as good and evil are in Vedanta only relative and 
not real. This led to the fakirism and nihilism 
of the Sufis and its Christianised version 
adopted by the pseudo-Dionysius and his followers 
in mediaeval Germany and modern thought. Thus 
Father Marecol continues, negativism through the 
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ages has stressed nirvnna and nothingness bereft 
of all moral and spiritual content and value. The 
Catholic father, therefore, concludes that true 
mysticism is Christian and Catholic, rejects the 
non-Catholic world-negating systems by a critical 
and comparative study of all types of mysticism 
and insists on the intuition of God’s grace and the 
infusion of His love in soul-life. True Christian 
mysticism describes three stages in mystic life, 
namely, the psychological integration of the ego, 
the revelation of God to the soul and faith in the 
Doctrine of the Redeemer and the divinising of 
suffering or crucified love. The first stage marks 
the nature-mystic and is exterior; the second 
passes from nature to Supernature and is interior ; 
in the third which Father Marecol calls Super¬ 
essential, the soul is orientated by God and 
towards God. The unity between God and man is 
the fusion of two judgments or wills by knowledge 
and love. It is a moral relation different from 
unitive ecstasy. It is the establishment of the 
kingdom of God by the communion of souls 
through knowledge. It is only the monotheistic 
mysticism of Christianity that, according to 
Father Marecol, insists on the primacy of super¬ 
nature and the priority of Divine Grace to human 
merit or efficacy. This Christian mysticism is 
superior, according to him, to Hindu negativism 
and acosmism and Sufism which is emotional. 
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Father Marecol says that Leuba’s criticism of 
Christian experience betrays preposterous preju¬ 
dice and ignorance of the lofty motives of mysti¬ 
cism. With equal justice and propriety it may be 
said that Christian exponents of Eastern mysticism 
betray the same misconception and prejudice. 
Even Buddhism which has a nihilistic view of life 
has a positive aspect and is ethically elevating. 
To construe Vedantic life as nihilistic and immoral 
is to misconstrue it entirely. If there is any one 
truth in which all schools of Vedanta agree, it is 
the condemnation of the nihilism of Buddhistic 
thought in Hinayana and the insistence on moral 
discipline for the seeker of mukti. Vedantic 
nirvana is Brahma nirvana and purna and not 
void. It furnishes the highest incentive for social 
life. The Western view of man co-operating with 
God in the evolution of His purpose brings out its 
rnjasic virility, but not the fat vie humility of self¬ 
gift implied in the sentiment “ Not I, but Thou, O 
Lord.” True mysticism is based on selfless love 
and not on the co-operation of two wills. The 
remark that Hindu mysticism ignores aesthetics 
betrays ignorance as Vis'istadvaitic Vedanta in the 
form of Vaisijavism insists on the co-ordination of 
the eternal values of truth, goodness and beauty 
and stresses beauty and love as a mediating link. 

Visdstadvaita of the Vaisijavite and Baivite 
persuasion expounds the a priori nature of Divine 
grace immanent in the goodness of the mystic and 
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concludes that the godliness of the mystic is due to 
the fusion of mercy and merit or of Love and Law 
which cannot be sundered. God’s love and His 
soul-hunger exceed man’s love and his God- 
hunger and His descent into humanity to reunite 
with it is more efficacious than man’s ascent to 
God to become one. with Him. Thus union is 
rather at-one-ment between the soul arid God than 
attunement of the human to the Divine Will and 
the dogma of atonement. The Western view that 
God seeks man’s co-operation in realising His 
increasing purpose is foreign to Vedanta, as it 
insists on self-renouncement and utter humility as 
the way to God and as the co-operation and 
co-ordination of two wills savours of rajcisic 
egoity. 


Latin and Spanish Mystics 

The mystics of Germany like Eckhart and his 
followers, it has been stated before, are inclined to 
be philosophical. The Latin and Spanish mystics, 
on the other hand, pursue the ideal of self-renun¬ 
ciation, union with God, and service to humanity. 
Such mystics as St. Francis of Assisi, St. Teresa 
and St. Juan of the Cross who are often called 
Grand Mystics, follow the psychological as con¬ 
trasted with the metaphysical method and do not 
show much of the influence of Platonism. Italian 
mystics promoted institutional as opposed to mystic 
Christianity. < 
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St. Francis of Assisi 

St. Francis (1182-1226) turned to the New 
Testament for developing Divine love and was 
loyal to the Italian Ohurch. He was a contem¬ 
plative and not speculative mystic. He had a 
transcendental sense and was frequently subject to 
visitations and often fell into trances- He accepted 
the life of poverty by conquering covetousness 
and the desire to possess things. He loved nature 
by idealising it as Brother the Sun, Sister the 
Moon and Mother the Earth. He conquered self¬ 
hood and egoism by serving in all humility the 
sick and the unclean. It is said that he even 
kissed the lepers to whom he ministered. To him 
every living creation was an expression of God 
and even the wolf became a gentle lamb and was 
to him brother wolf. Mystic life was union with 
God and, drunken with love, he would often sing 
melodiously and break out into divine rejoicings 
and he saw God in all beings. Dante (1265-1321) 
in his immortal “ Paradiso ” combines law and 
love in his view and Beatific Vision, 

St. Ignatius Loyola and St. Teresa 

St. Ignatius Loyola (1491-1556), the founder of 
the Society of Jesus, was a devout mystic. He 
was a contemplative and under his influence St. 
Teresa and St. John of the Cross became contempla- 
tives and at the same time active organisers of the 
Spanish school and were connected with the 
Counter-Reformation. St. Teresa (1515-1582) was 

9 
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a typical feminine mystic who had many visions 
and Divine locutions. The ecstasy felt by her 
in her visions and voices was not due to self¬ 
hypnotism and hysteria as stated by Leuba and 
others, but to the self-establishment of God in 
the interior of the soul. She loved Jesus as her 
Bridegroom and craved for spiritual marriage with 
Him free from all traces of carnality and eroticism 
in the manner of loving Krsija. In the 

ecstasy of union, all fleshly feeling was ravished 
away, all the faculties were suspended and all 
sense of separateness was swallowed up. The soul, 
she says, is a garden and the Lord plants flowers 
in it and they are watered by prayer. It is not 
the prayer of quiet but the life of God in the soul 
inflamed with His Love. It releases beneficent 
feeling leading to benevolent activity by the 
annihilation of self-will. 

St. John of the Cross 

St. John (1542—1591) was a disciple and fellow- 
worker of St. Teresa and was a philosopher- 
mystic. In his poem “The Dark Night of the 
Soul ”, he expresses the delicacy and the infusion 
of mystic experience in which the desolation of 
the dark night of the soul is followed by the 
self-effacing rapture of union. In the obscure 
night, the soul goes alone in the wilderness in 
a hapless plight after abandoning the comforts of 
sense life and of the imagination. The loneliness 
is for self-purification and not for ascetic inhibi- 
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tion. The Inward Light leads it through the 
darkness, however, to the place where the Loving 
One bides for its coming. The Lover is there 
brought to the Beloved and there is a marriage of 
delight which is mystically expressed in the 
following lines:— 

Upon my flowery breast 

Wholly for Him and save Himself for none, 

There did I give sweet rest 

To my beloved one. 

The Divine embracing enters subtly into the 
innermost substance of the soul. In a state of 
adhesion or inhesion the soul glides into and flows 
into God. It is then steeped in Him and in 
Divine sweetness and ecstasy. But this taste in 
the touch of God is only a foretaste of Eternal 
Life. 

St. John’s teaching is coloured by the negative 
method of Dionysius. There are different stages 
in the experience of the dark night. The first is 
the dark night of sense in which the images in the 
mind at prayer fade away. This is followed by the 
dark night of the Spirit or faith until it is touched 
by Divine Grace. In the third night the soul 
sinks into torpor which is like that of the Yogi* 
leading to nihilism. But it is really a mystical 
self-gift. 


•W. R. Infee’s Christian Mysticism , pafee 227. 
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Bruno 

Giardano Bruno was born near Naples in 1548. 
Naples was then a centre of Greek thought 
and Neo-Platonic tradition. Bruno taught the 
Immanence of God, the eternity of the Spirit, and 
the Ideas of the True, the Good and the Beautiful. 
He held that every man has his being in God. The 
Catholic Church condemned his teaching and he 
was burnt as a heretic. 

Madame Guyon 

Madame Guyon (1648-1717) was a typical 
quietist who describes the joys of union and the 
sorrows of separation. In the unitive life, the soul, 
she says, no longer lives or works for herself; but 
God lives and works in her. In the prayer of 
quiet or orison the soul is passive as God is the 
real mover. It expires in the arms of love and 
becomes one with God and has the seed of 
immortality. But in the dark night of the soul, 
God withdraws Himself from it after wounding it 
deeply. The soul becomes desolate and dull and 
dies, as it were, a mystic death in total privation. 
Again there is the joy of union. Her theory of 
quietism and passivity is regarded by other mystics 
as an extreme state of Quakerism. 

Bohme 

Bohme (1575-1624) was born in Upper Lusatio 
and became a cobbler. He had a genius for the 



HISTORICAL AND COMPARATIVE STUDY 133 


transcendent or cosmic consciousness. In the stage 
of purification he fought a battle against his 
corrupt and fleshly nature and then he felt that a 
wonderful light illumined his soul. The Bible was 
in his soul. The whole heart of God undivided 
exists, he says, in the Self as the Indwelling Deity 
and the world is immersed in God. The soul is a 
torch of fire from the flame of God. By dying to 
oneself, one can live in Christ. A new light is 
then opened and there is a divine glimpse or beam 
of joy. He says that his soul often fell into inward 
ecstasy. He was then drunk with the joy of 
intellectual vision. Everything is, according to 
him, a theophany or appearance of God. The 
world is a garment of His glory. The soul goes 
above the outward senses and imagination. 
Bohme sees the Byss and the Abyss, the macros¬ 
cope in the microscope and lives a super-sensuous 
life and shares the joy with others. Heaven and 
Earth then become one. He sees God in himself 
and sees God everywhere. 

Bohme describes mystic union by using the 
metaphor of light. He sees God as the light of the 
soul. The Deity pervades and deifies the soul and 
yet the soul has its own being which is not 
absorbed into the One; it is free from the evils of 
quietism. As the world is the mirror of the Deity, 
the soul can hold converse with Him therein. The 
flower in the wall reveals God in all His Glory 
like the lilies and the starry heavens. 
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Modern Christian mysticism prefers the con¬ 
secration of social life to contemplation and 
loneliness. 


English Mystics 

In a recent work on The English Mystics, 
Gerald Bullett, the author, describes their mystic 
experiences as the apprehension of reality in 
and beyond the appearances. It is communion 
with God as Light and Love, especially through 
poetry which is the verbal language of mysticism. 
It is a desire for reunion with God and a spiritual 
sensation. Reality is not supernatural as the 
supernatural is more natural than nature itself. 
Reality is God and He is gotten only by love 
which is also goodness and light. Love is different 
from sentimentality and snobbery. The Cambridge 
Platonists held a liberal religion which is Neo- 
Platonism interpreted as Christianity, as the light 
of God shines in the heart of everyone and it is 
Heaven within. The Spirit in man is lighted by 
God and it sees God because it is God-like. Nature, 
including human nature, is a manifestation of 
God and the mystic as poet sees into the life of 
things, sees heaven even in a flower and he holds 
eternity in an hour. 

The Anglo-Saxon race has a practical turn of 
mind and cares more for actual experience than 
for theoretic explanation. England has, however, 
produced many mystics and idealists of the 
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Platonic type who have set lofty examples of 
mysticism. Among them are contemptatives and 
active workers as also nature-mystics and even 
mystics of the cloister. Worship of nature is said 
to be the chief contribution of the Anglo-American 
mystics.* 

Walter Hilton 

Walter Hilton (1396) was not a metaphysician, 
but a practical mystic who describes the mystic 
quest of the spirit as an aspiration to reach its 
home.in the heart of Reality. In true contempla¬ 
tion, he considers visions and voices as secondary. 
Contemplation consists in the awakening of Christ 
who sleeps in the heart. Then reason is turned 
into light and will into love.t Then comes the 
dark night of the soul with its self-naughting. 
Self-naughting is different from the negative road 
since it leads to light and love. The waking sleep 
of the Spouse is followed by the tasting of 
heavenly savour. Hilton gives up the tradition of 
the negative road as a “sane and sensible” 
mystic. 


Julian of Norwich 

Julian of Norwich (1342-1413) had a genius 
for the Infinite, laid stress on personal experience 
and desired a bodily sight of God. She had 


•Riley’s Meaning of Mysticism, pafce 85. 
t W. R. In&e's Christian Mysticism t pafce 198. 
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visions of the Crucified Christ as Life, Light and 
Love Our substance, she says, is in God and it is 
rooted in His goodness and love. We should 

* naughten * or give up visible things in order to 
know God. The love between the two, the soul 
and God, is never dissected into two- His love 
clasps us and encloses us and is oned with bliss. 
The wounds of love are turned into worship, when 
the soul is divinely healed ; evil is only a void. 
Our life is grounded in love and we are finally 
oned with God and enjoy in Him. 

The Author of “ The Cloud of Unknowing ” 

The anonymous author of “The Cloud of 
Unknowing ” (14th century A.D.) was a contem¬ 
plative influenced by Dionysius. He sought God as 
Love, since God can only be loved and not thought. 
“ By Love may He be gotten and holden |but by 
thought never." When the sharp dart of longing 
love is directed towards Him, He enters the cloud 
of Unknowing which is beyond the intellect and 
Reason is lost in Love. The soul which has 

• naughted ’ itself can be clothed with the feeling 
of God and He can pierce the darkness above here. 
The soul’s self-feeling is burnt away in the fire of 
Divine Love. It gets beyond the darkness of 
ignorance and enters the Divine Dark which is 
beyond reason. In this way the mind can go 
beyond itself and attain God who is super¬ 
intellectual. Contemplation and action, he says, 
go together though he prefers Mary to Martha. 
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George Fox 

In the I7th century there arose many mystics 
in England who sought the Inner Light of the 
Spirit- George Fox (1624-1691), the founder of the 
Society of Quakers, had a sense of immediate 
relationship with God and Christ as Indwelling 
Presence. He was opposed to institutional religion. 
He speaks of two thirsts in him, the one after God 
and the other after His creatures. He was wrapped 
up in the love of God and had an immediate con¬ 
tact with the Life which is the Light of man. Fox 
was a weaver by birth and a visionary by worth. 
But quietism and Quakerism had no vital relation 
to mysticism. Religion is rooted in spiritual 
inwardness and life is itself sacrosanct and no 
special rites or rituals are needed. 

John Bunyan 

John Bunyan (1628-1688), the author of Pilgrim's 
Progress , says in his “ Grace Abounding ” that 
his life was a typical case of regeneration by 
the redemptive love of God. He felt the burden of 
unpardonable sin; sin and corruption, he says, 
bubbled out of his being and even the breast-bone 
would have split asunder. Seized with remorse, 
he surrendered himself to the mercy of God- God 
is the God of the sinner and the broken-hearted 
and not of the self-righteous. His saving grace 
broke into Bunyan’s soul and removed the sense of 
guilt and the fear of hell-fire. Contrition and 
conversion go together and mercy is not a super- 
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natural miracle infused from above nor the awaken¬ 
ing of the subliminal consciousness. It is Divine 
Law turned into Redemptive Love. Bunyan’s 
earlier life and later conversion, as described by 
himself, remind us of those of Tirumangai Azhv&r. 

William Law 

William Law (1686-1761) says in his A Serious 
Call to a Devout and Holy Life that the seed of 
Christ is in us and that this seed is the power of 
salvation. Salvation is the life of God or Love 
born in us. It is not a supernatural gift or 
external thing. The temple of God is within us 
and He may be eternally worshipped there. In it 
is the fountain of living water by drinking which 
we may live for ever. 

Brother Lawrence 

Brother Lawrence (1611-1691) was a French 
empirical mystic. In his eighteenth year he 
happened to see a leafless tree which flashed on his 
soul the fact of God. Thenceforward, he had the 
sense of the Divine in all things and lived in the 
felt presence of God. Nothing in the world turned 
his heart from the love of God. He ‘ practised ’ the 
Presence of God ; even in the kitchen he had com¬ 
munion with Him. He learnt to walk before God 
in all simplicity and humility. The soul, he says, 
should be schooled to find its joy in communion. 
This simple mystic way of adoring God in the 
centre of our being is the true church for him and 



HISTORICAL AND COMPARATIVE STUDY 139 

not any set devotional exercise or prayer. Even a 
soldier in the fighting line, he says, can be with 
God. He is nearer to us than we know, nearer in 
sickness than in health. Suffering for his sake 
gives a foretaste of Paradise. Pleasure without 
Him is Hell. It is bliss, says he, to have soul- 
union with Him. 

William Blake 

William Blake (1757-1827), the poet, was a 
mystic gifted with divine imaginings and visions. 
He was influenced in his childhood by Sweden¬ 
borg. He had a genius for pictorial imagery 
and was blessed with frequent visions. These 
visions of God were not cloudy vapourings of 
the mortal mind, but articulate spiritual expres¬ 
sions of holding converse with God. The mystic 
bears, according to Blake, Heaven and Hell 
in his own bosom. He should learn to adore his 
own humanity dwelling in eternity and God’s 
spirit of life by the annihilation of self-hood. At 
death, Blake’s eyes brightened and his artistic soul 
regained Eden and the Eternal morning or the City 
of Art. Blake was attracted by the wisdom of the 
Hindus and showed by his life that the earth is a 
distorted shadow of the Spiritual Reality, that the 
Eternal is in everything and that true happiness 
is in communion with God. The eyes of man can 
open into Eternity and his imagination, Blake 
says, can expand into Infinity. God becomes man 
so that he may be as He is. The multiple vision 
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leads at last to that of oneness with Divinity* The 
mystic can, Blake writes, 

See a world in a grain of sand 
And a Heaven in a wild flower. 

Hold Infinity in the palm of his hand, 

And Eternity in an hour. 

Dean Inge includes Wordsworth amongst the 
mystical Divines though he was a stoic and solitary. 

Russian Mysticism 

The Russian bent of mind is said to be 
emotional and mystical and there is not much 
theorising about its way. Tolstoy’s pantheism has 
an ascetic strain. According to V.S. Solorjov, man 
can participate in Divinity by having God, the 
all, within himself. In a recent book on Value and 
Existence by M. O. Losskoj, existence is itself 
regarded as value. God is the absolute intrinsic 
value and is the full and final meaning of every 
being. The mystic can by shedding egoism or 
self-containment participate in the Absolute as 
Trinity by co-operation and fellowship. He does 
not seek salvation for himself in a subjective way 
by following St. Paul but shares in the Kingdom of 
God like a branch of the vine in the manner of 
St. John. The writer confines himself to the 
theology of Trinity though he tries to free himself 
from the subjectivism Of inner mystic experience. 

Mysticism in China: Taoism 

Orientalism is described as pantheistic, acosmic 
and nihilistic and criticised as an alien system 



HISTORICAL AND COMPARATIVE STUDY. 141 

which influenced the West and did great harm to 
its Christian mysticism. The Christian view is 
grounded in the doctrine of the only begotten son 
of God and his vicarious atonement for the 
original sins of humanity. But this view is 
faulty. Plato and Plotinus held no such doctrine 
and their views were more akin to the Indian 
theories than to those of Christianity. The 
differences amongst the Christian sects are radical 
and necessitate a reorientation of the whole 
doctrine in terms of Vedantic thought. Sufism 
rejects the theory of incarnation and atonement. 
God is Infinite Love and is realised in infinite 
ways. Oriental mysticism, especially that of 
India, has its own validity and value and it is,, 
therefore, essential that its views and ways should 
be studied in a disinterested way so that the 
common points of all mystic schools may be 
discerned. Taoism is first considered owing to its 
affinities with Indian thought. Then Sufism is 
taken up on account of its being midway between 
Christianity and Vedanta. A separate chapter is 
devoted to the study of Hinduism in all its aspects,, 
as India has been for ages a congenial home for 
the growth of mysticism. Vedanta, as the cream 
of Hinduism, brings out the essentials of Hindu 
mysticism and provides a basis for the study of 
mysticism as a universal philosophy of religion. 

Chinese mysticism is known as Taoism. It is 
associated with the name of Lao-tse born in 570 
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B.C. and he perhaps visited India. Tao is the 
Eternal Being devoid of personality. It is the 
supreme and all-pervading Reality like sat and 
union with it is the goal of our life. From Tao 
came unity; duality came from unity, and also 
the opposites like male and female. Trinity origina¬ 
ted from* duality and then emanated the whole 
universe. Tao animates and nourishes all beings 
and it is possible for us to reunite with It by the 
renunciation of desire and by kindness to living 
beings. Taoism refers like Neo-Platonism to 
the familiar three stages of sense-control and 
purgation, illumination, and inner harmony and 
unity. The enlightened man that attains Tao 
lives the unitive life for ever. It is a forgetting 
which does not forget. What is one with our 
being is intrinsic and cannot be sold. Only what 
is outside is economic and mercenary and can be 
sold. In unity there is ever-lasting life, but in 
physical life there is division and death. 

Sufism 

A recent writer on Comparative Mysticism , by 
name Jacques de Marquette, sums up the essentials 
of Sufism thus : God is pure, impersonal and void 
of attributes and He is all-pervading. The world 
is a phantasm void of reality and value; it 
emanates from God and returns to Him. Beauty 
and love are one and God’s Beauty shines as 
through a veil. The purpose of life is to achieve 
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union with God by self-attenuation- Then the self 
sees only God and passes away into nothingness. 
If this view of Sufism is correct, it is not clear 
whether it supports the theory of creation as one 
of illusion or emanation or self-expression of God. 
Sufism is, however, much influenced by Vedantic 
monism and pantheism and its theory of God as 
Beauty and Love has affinities with Vis'istadvaita. 
God and the soul are distinct but not separate. 
The Sufi employs sense-symbolism when he speaks 
of wine, kisses, embraces; the form is erotic but 
the meaning is divine love. Wine is pure spiritual 
love. Kisses and embraces stand for the rapture 
of communion. God enfolds all things and encloses 
them in all-embracing love. To the mystic, God is 
not an object but an experience and he is drunken 
in divine love and deified in its alchemy. 

Mohammed, the Prophet of Islam, was born 
in Mecca in 571 A.D. and passed away in 682 A.D. 
and Islam is called the religion of peace and self¬ 
surrender to God. To the literalist and the tradi¬ 
tionalist, the Koran is a code of external command¬ 
ments of law and ritualistic religion. It insists on 
absolute conformity to the juridical religion and 
condemns the non-conformists as heretics and 
kaffirs. But it is also interpreted liberally as an 
interior religion containing the seeds of real mysti¬ 
cism which prefers the inner authority of love to 
externalism and refers to the direct experience of 
God. According to R. A- Nicholson, Sufism is a 
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transition from semitism to mysticism, from 
theism to idealistic pantheism and it was largely 
influenced by Yogism and Vedanta. It is supra- 
Koranic and not anti-Koranic. Allah is abiding 
love and the Sufi is the pure in heart. Before 
creation, He was love in aloneness and in creation 
He brought forth the world as an image of Himself. 
From the One rays out the soul and the soul is a 
radiation of Divine Beauty. All emanate from 
Him and are absorbed in Him. Beauty reveals itself 
and charms the soul and God. The Absolute is 
thus identified with the Beautiful and the Beloved; 
but there is no incarnation of God. God is nearer 
to man than his jugular veins and is the heart of 
the heart. The Sufi seeks God in his interior soul 
which is His throne and is rapt in love and has 
drunk the wine of devotion to insensibility. The 
mystic way is journey to God and in God * and it 
consists of the three well-known stages of self- 
control, spiritual illumination and the ecstasy of 
union. Fleshly feeling is controlled by the practice 
of solitude and selflessness. Spiritual meditation or 
recollection is the practice of self-loss in God. 
Divine love is all-pervasive and infusive and the 
soul is a speck or spark of the Divine, a shadow of 
such love. When the mind is emptied of sense-desires 
and lives soulfully, it can realise God. It is only 
by love that the veil of sense is rent and not by 


* This view it well worked out in Islamic Sufism by Sirdar Ikbei 
AH Sheh. 
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mere book lore. The thinker is immanent in the 
thought. To slake his divine thirst, the Sufi soul 
plunges into the sea of love and gets absorbed in it 
like wine in water. The Sufi is God-intoxicated and 
is at last lost in ecstasy. Ecstasy increases with 
self-effacement and is fecunditive and it does not, 
therefore, involve the abolition of personality. The 
Sufi dies to himself and lives in the life of God and 
God is known through God. Sufism is thus midway 
between theism which insists on eternal distinction 
between the soul and God and their external 
relation and monism which affirms their absolute 
identity. Infinity implies intensity and not 
extensity. It refers to unity in duality in which 
the existence of the two is preserved though their 
experience is unitive and non-dual. In God there are 
holiness (Jalal) and also entrancing love (Jamal). 
The finite is distinct from the Infinite but is not iso¬ 
lated from it. The Sufi knocks at the door of God 
within and God says : “ Come in, be myself. There 
is no room here for two.’’ Sufism begins with 
Rabia, A1 Hallaj, reaches a peak in the 13th cen¬ 
tury in the mysticism of Attar and Jalal-ud-din 
and it is continued in the life of J&mi and in that 
of Kabir in India. 

The objective of Sufism as Persian mysticism 
as of other mystic religions • is union between soul 
and God. As Max Muller observes, the tempera¬ 
ment of Persia lent itself more naturally to the 
fervour of Sufism than the monotheistic faith of 

10 
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Arabia. Sufism was influenced by Ved&ntism as it 
has influenced Western thought, especially that of 
the German mystics, Eckhart, Tauler, Suso and 
even of Hegel. India is generally regarded as the 
source of the mystic worship of Divinity and there 
is affinity between Vaisnavism and Sufism as 
gospels of Godly love. The poetic metaphors 
employed by Sufis, like perfume, embraces, wine 
and beauty have acquired a general meaning like 
the hope of God’s grace, the enfolding of God, 
spiritual refreshment, pure love and Divine perfec¬ 
tion. Sufi odes express the human longings for 
reabsorption in God. They refer to the One Beloved 
in terms of erotism, but essentially they have a 
symbolic meaning. God cannot enjoy alone and His 
delight is only in the dual relation of love. In the 
ascent to the unitive life, there are four stages, 
namely, carrying out the Islamic injunctions, 
introspection, attaining knowledge and union with 
the All-Self. In the last stage, the bodily feeling is 
removed and the sense of separation is dissolved. 
These stages are known as Shari'at, Malakut, 
Marifah and Haqiqah. * The Sufi way to God is 
also said to consist of seven stages of which the 
chief are renunciation of earthly attachments, 
singleminded devotion to God, flaming love to Him 
and unitive consciousness. 

Hasan Basva (643 to 728 A.D.), called the patri¬ 
arch of Islamic mysticism, sought 1 the life-growing 


* Mamie Sufism, pa&e 294, 
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spirit of Divine love which is “ beyond the letter 
that killeth.” God sought him and he sought 
God and the veils separating them were raised. 

The Sufi lady, Rabia of Basra (717-801) was a 
true lover of God for His own sake without fear 
of hell-fire or hope of paradise. She lost herself 
in union with the eternal Beauty of God and is 
called the Moslem St. Teresa. 

Hallaj (854-922), called the Saint of Baghdad, 
was a true mystic who, by rooting out egoity, 
longed for immediate union with God and he often 
felt the inrush of God into his soul. He is often 
regarded as a monist; but his mysticism is midway 
between monotheism and monism. There is no 
God but God and He is loved and not merely 
revered as love promotes intimacy and reciprocity. 
He says: 

We are two spirits fused in a single body. 

Thus, to see me is to see Him, 

And to see Him is to see us. 

“I have become He that I love and He that I 
love has become myself.” He had the cosmic 
vision of God in all forms as the All-Self and 
said: “I am God of Truth.” This mystic state is the 
immediate oneness with God which is due to inner 
sanctification and the removal of the sense of 
separateness and opposition between the Self and 
the Divine essence without in any way annihilat- 
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ing the self. The Divine I lives in the nothingness 
of the egoistic I and when egoism is destroyed by 
grace, there grows a real intimacy between the 
Self and God as the lover and the Beloved and it 
is a burning endearment which is more mine than 
myself. When the intellect moved by love is 
transfigured into intuition, love ripens into 
ecstasy and God-intoxication; but love is for love’s 
sake and the mystic seeks not the ecstasy of 
divine union but God Himself. This love leads to 
the Beatific vision of God in paradise. Rapt in 
Divine love, the mystig is transformed into God or 
deified without becoming identical with the Deity 
and he is more than the prophet with an external 
mission.” Hallaj is said to have visited India and 
seen its mystics. In 922 A.D., he was condemned 
as a philosopher, a universalist in his interior reli¬ 
gion and a kaffir or heretic and was tortured and 
beheaded. But he smiled away his torture and 
it is said that even the blood that gushed out 
poured out his God-consciousness. This experience 
resembles, according to Marecol, the inner sanctity 
and super-eminent spirituality of Jesus. Later on, 
his name was immortalised. 

The mystic poet Attar (1140-1234) speaks of 
seven stages of the homeward journey of the soul 
to God, namely, the valley of the quest, the valley 
of love, the valley of knowledge, the valley of 
detachment, the valley of unity, the valley of 
amazement and the valley of annihilation of Self* 
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These valleys correspond to the seven Christian 
stages of purgation, illumination, contemplation, 
absorption in divine love, ecstasy, the Divine dark 
and merging in the ocean of Divine Love. One 
who reaches the goal does not come back and it is 
therefore impossible to map out the way intellec¬ 
tually. 

Jalal-ud-din Rumi (1207-1273) was born at 
Balkh and is revered as the wisest of the Sufis. 
He expounds the intimacy and reciprocity of 
love between the Self and God and the nature of 
transcendental union. When the lightning spark of 
love arises in the human heart, God also feels love 
for the soul and thus there is reciprocity in the 
relation between the lover and the Beloved. Sense- 
life is first renounced and the intellect is 
transcended and it is then that the soul flies 
Heavenward, fares without feet and enters into 
the bosom of Reality or God. He is the cloud of 
Unknowing and dark to the logical intellect. 
In transcendental communion, there is inflowing 
of love and heart speaks to heart without erotic 
imagery thus : 

With Thy Sweet Soul, this soul of mine 
Hath mixed as Water doth with Wine. 

Who can the Wine and Water part, 

Or me and Thee when we combine ? 

Thou art become my greater self; 

Small bounds no more can me confine. 
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Thou hast my being taken on. 

And shall not I now take on Thine ? 

Me Thou for ever hast affirmed, 

That I may ever know Thee mine. 

Thy Love has pierced me through and through. 
Its thrill with Bone and Nerve entwine. 

I rest a Flute laid on Thy lips; 

A lute, I on Thy breast recline. 

Breathe deep in me that I may sigh; 

Yet strike my strings, and tears shall shine.* 

When the self goes out, says Jalal-ud-din, God 
comes in. It is only when selfishness is effaced that 
there is union in love. The soul longs for union 
with God as Infinite Love who is within. Man 
is the magic mirror in which the great charmer 
really reflects his Beauty and love and he is 
made godly. The only mosque is the heart. Accord¬ 
ing to the allegory of Jalal-ud-din, a pilgrim knocks 
at the door of God. When he says, ‘It is I’ t 
the door is not opened as there is no room for 
two I’s + Later on, when he comes again and 
knocks and says, “ It is Thou,” the dividing door 
opens. The two selves coalesce and isolation 
ceases. It is a sin to assert one’s ‘ I ’ with Him. 
The soul in this union is not extinguished but 
transformed. In spiritual union, the soul is indwelt 
and encompassed by God and infinitised by Him. 
Without Him even roses and lilies would be flames 

* ** The Festival of Spring 11 by Jalal-ud-din. 
t Islamic Sufism , pa&e 222. 
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of fire. With Hina even a prison would be a rose- 
garden. In union the two concur, coalesce, and 
commingle in ecstasy. Beauty and love are as 
body and soul. The Lover and the Beloved are 
blended in one undivided being and there is union 
in that oneness,* and no duality. 

Jami, the Persian Sufi (1414-1492), was inclined 
towards monistic experience. He writes: 

Each species of matter did He constitute 
A mirror, causing each to reflect 
The Beauty of His visage. From the rose 
Flashed forth His Beauty and the nightingale 
Beholding it loved madly. From that fire 
The candle drew the lustre which beguiles 
The moth to destruction. 

The mystic love of Divine Beauty has its 
consummation in union with Him who is the only 
Beloved. The soul is then merged in the Infinite : 

All that is not one must ever 
Suffer with the wound of absence. 

And whoever in Love’s city 
Enters, finds but room for one 
And but in oneness union. 

The mystic, Ibn-al-Farid, describes the joy of 
Divine union mingled in consort with melody and 
music of the lute and he beholds him in every 
charm and grace and loveliness of life. 


Islamic Sufism , ptfce 222, 
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When Islam with its fanatical intolerance and 
proselytising militaristic ideal invaded India, 
Hinduism was threatened with persecution and 
extinction; but its hatred and antithesis led to 
synthesis in the mystic field. Islam was transformed 
into Sufism which is very closely allied to Hindu 
mysticism, as both insist on the religion of love. 
Sufism found a congenial soil in Sindb, Quzerat, 
Delhi and Bengal. The term prema brings out the 
spirit of self-renunciation and absorption in the all- 
embracing love of God. Prince Dara Shukoh, a 
brother of Aurangazebe, had a catholic heart and 
synthetic mind and in his work called “The Meet¬ 
ing of the Two Seas’’ he tried to cement Hinduism 
and Islam by dwelling on their common points. 
His translation of the Upantsads in Persian 
influenced Islam in other lands. Abul Fazl was a 
mystic and Akbar himself was very much drawn 
to Vedanta. The Bauls of Bengal have Vaisijavite 
and Sufi leanings and affiliations. In Kabir, the 
two conflicting sects find their meeting ground and 

are blended into one. 

\ 

The Indian atmosphere is surcharged with a 
deep religious longing to find God and Sufism 
thrives in its congenial soil. Indian Sufis have a 
mystic instinct and Sufi teachers gifted with love 
guide them in the path to divine union. They are 
directed to think of Allah without and within and, 
according to some, every one utters the name Allah 
of which the syllable ‘ All ’ is the incoming breath 
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and the syllable * la ’ is the outgoing breath and 
it is like the prai}ava. Thus, in their essentials, these 
Sufis conform to type ; but they are not free from 
fanaticism as they identify God with the Almighty 
Jehovah and speak in the Jewish way of the 
Judgment Day when the believers are blessed with 
Paradise and the non-believers are hurled into hell- 
Some say that Mohammed is the greatest Sufi of 
all times and that the Koran is the first and the 
last book of Sufism which is therefore styled as 
Islamic Sufism * and they restrict brotherly love to 
the believers alone. 

According to Professor Hocking, Buddhism, 
Christianity and Islam tend to universality but 
they revert to localisation. “ God is in His world, 
but Buddha, Jesus and Mohammed are there in 
their little private closets.” While the Cross and 
the Crescent point to the Judgment Day when the 
elect go to heaven and the eliminated heathen is 
hurled into hell, the Conch is the clarion call to 
all jlvas to respond to the Divine invitation of love 
which says “ Come unto me all ye who are spiritu¬ 
ally hungry and you will be filled.” Hinduism is 
well known for its universality and spiritual 
hospitality. 


* Islamic Sufism t pafce 14. 



CHAPTER IV 


HINDU MYSTICISM 

THE history of mysticism is not a chronology of 
its dates and events which are only its dry bones, 
but is the description of the continuous revelation 
of the Eternal Indwelling Light and Love in the 
temporal lives of its seers or rsis . Hinduism is 
the rock of ages and is the source of spiritual 
truths. It is different from Buddhism, Christianity 
and Islam which have historic founders like 
Buddha, Jesus and Mohammed Hinduism is in¬ 
different not to history but only to historicism 
insisting on the mere temporal process and reveals 
the eternal in the temporal. Hinduism is, however, 
divided by historians into three periods, the 
ancient period, the mediaeval period and the 
modern period. 

The Ancient Period (up to the 8th century): 
What is nowadays known as The Ancient History 
of Hinduism is the work of Western antiquarians 
and Indologists and their followers in India. Their 
writings are based on individual presuppositions 
which may be called a priori prejudices that fail to 
bring out its integral unity. For example, it is 
held by these scholars that, in the Vedic period, the 
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beginnings of religion are seen in the form of 
grotesque guesses at God and in animism, 
polytheism, anthropomorphism, henotheism and 
finally in monotheism, which, in its turn, developed 
into the monism of the Upanisads. They maintain 
that, while the Upanisads are on the whole 
monistic, the Brahma Sutras and the Oltn are 
theistic and were intended for the mass mind. 
They equate Buddhism and Advaita by saying 
that Buddhism is only the negative side of Advaita. 
To these modern savants, the age of the Itihnsas 
and Purnnas which followed the Vedic Age marked 
a fall from the philosophic heights of the Upanisads 
because they are full of myths and legends which 
seek to satisfy the popular imagination. But this 
method of approach is totally rejected by orthodox 
tradition. According to the latter, the Upanisads , 
the Sutras and the Qitn form together a single 
integral authority on Vedanta, whether it is 
monism, theism, or theistic monism which form the 
basis of all future mystic developments. The 
Itihnsas and the Purnnas are, according to tradi¬ 
tion, popular expositions of the way in which the 
transcendental and immanent Brahman of the 
Upanisads manifests Himself in the historic 
incarnations as the God of Love, who is easily 
accessible to all mystics. Buddhism is condemned 
by the author of the Brahma Sutras as nihilistic 
and as it denies the authority of the Upanisads 
and also the existence of God, the soul and the 
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universe. Its growth in India was largely arrested 
by S'ankara in the ninth century. 


The Mediaeval Period :—The mediaeval period 
is said to last from the ninth century A.D. to the 
eighteenth. It witnessed the spread of the bhakti 
movement in India in its different aspects and 
also the rise, growth and decline of Islamic power 
in India with its Semitic aggressiveness and 
intolerance. Buddhism and Jainism were, on the 
whole, hostile to the development of Yedic religion 
and its manifestations like Vaisnavism and 
S'aivism. It has been said, not without justice, that 
the devotional hymns of the Azhvars and Nayan- 
mars sang Buddhism and Jainism out of South 
India. The proselytising bigotry of Islam which led 
to forcible conversions and the destruction of 
temples was valiantly met by the counter-move¬ 
ments of Hinduism in Maharashtra and the Punjab. 
The philosophy of mysticism revived by Ramanuja 
in the twelfth century harmonised the different 
schools of Vedanta under the name Vi S 'istadvaita 
with the key-thought of mysticism that God is 
Love. This message was spread by the democratic 
diffusion of the doctrines of bhakti and prapatti 
through the medium of the vernacular languages. 
Ramanuja’s system combines, as it were, the head 
and the heart of Hinduism and brings out its 
innate hospitality. The practical Advaita of 
Sankara denies difference between the self and 
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God and is non-dualistic. The self or ‘ Thou ’ in 
'Thou art That’ seeks the All-Self or ‘ That ’ and 
is one with it. It is therefore not much different 
from Vis'istadvaita. The mysticism of Caitanya 
which is a form of Bhedabheda and is allied to 
Vis'istadvaita is traced to the influence of Dvaita- 
Thus the mysticism of Ramanuja is the meeting 
ground of the different schools of Vedanta in their 
mystic aspect. 

One of the followers of Ramanuja, Ramananda. 
by name, went to Northern India in the fifteenth 
century to spread Vaisnavite mysticism. He 
settled in Benares and gathered round him a 
number of disciples like Kabir to popularise, in. 
the vernaculars, the gospel of mystic universalism 
which soon spread from the classes to the masses.. 
Madhwa, born in the twelfth century in South 
Kanara, founded the school of Dvaita Vedanta and 
Bhngavata mysticism. Saiva Siddhunta systema¬ 
tised by Meikandar in the thirteenth century is. 
mostly confined to South India and is generally 
expounded in Tamil. Jfianes'var, the earliest of the 
Mahratta mystics, who also lived in the thirteenth 
century, composed hymns in praise of Fanduranga,. 
the God of the Mahrattas. Nimbarka, a Telugu 
mystic of the 12th century, popularised the Radha- 
Kygija cult as Dvaita-Advaita Vedanta. Vallabha 
(1485-1513) founded his Rsdha-Kysija cult, called 
S'uddhadvaita in Guzerat and in Northern India. 
Caitanya (1485-1513) who was born in Bengal was- 
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influenced by the teaching of Madhwa and 
spread the worship of Radha-K:rspa mostly in 
Bengal and Orissa. His system of philosophy 
is known as Acintya Bhedabheda. All these 
devotional cults agree in teaching that God 
is Indwelling Love, that He can be realised 
through prema or bhakti and that bhakti invaria¬ 
bly leads to the service of humanity. The conten¬ 
tion of some unsympathetic critics that Sfri 
Vaisiiavism and S'aivism in the South had a 
Dravidian origin without any Aryan influence 
and that the bhakti cults of the North owed their 
democratic outlook to Islam has no foundation at 
all. The linguistic problem has no direct bearing 
on mystic life. The Moslem rule in the Afghan 
and Moghul periods was so militant and aggres¬ 
sive that it had nothing in common with Hinduism. 
In the deadly conflict between Hinduism and 
Islam, Moslem rule gradually declined in the 
eighteenth century. A new menace to both 
Hinduism and Islam now appeared in the conquest 
of India by the West and in Christian proselytism. 

, The Modern Period :—The modern period 
begins with the rise of British supremacy in India 
after the battle of Plassey in 1757. The foreigners 
imposed on India their culture and cults which are 
fundamentally hostile to the Hindu way of life. 
Besides, the progress of modern science brought 
about a revolution in men’s minds by its seductive 
materialistic glamour. The Christian missionary 
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with his proselytising bigotry attacked Hinduism 
on all fronts and tried to force his religion on the 
Hindu with all the might and prestige that belong 
to the religion of a conquering race. The religious 
reaction' of the educated Hindu to Christianity 
passed through the three stages of admiration, 
imitation and assimilation, or to use in a way. 
Hegel's well-known phraseology, through the 
three ways of thesis, antithesis and synthesis. It is 
also sometimes claimed that modern Hinduism has 
been largely influenced by Christianity. The reac¬ 
tion to missionary proselytisation and fanatical 
attacks on Hinduism was, however, largely nega¬ 
tive. This was reinforced by a new awakening in 
the minds of educated Hindus as the result of the 
researches of Orientalists, Western and Eastern, 
into the treasures of ancient Hinduism and also of 
the silent work of the time-spirit. Many among the 
educated Hindus came to realise that Western 
science and secularism had failed to solve the 
eternal problems of life. The growth of the Arya 
Samaj, Theosophy, Brahma Samaj and the Rama- 
kjsna Mission are signs of this Hindu Renais¬ 
sance.* Their progress and influence were mainly 
due to the lives of spiritual geniuses, Rabindra 
Nath Tagore the poet, Gandhi the moral Satya- 
grahi, Aurobindo Ghose the Yogi, Svami Viveka- 
nanda the Vedantin and S'ri Ramakfsrj.a the 
mystic. These spiritual movements sum up the 

* Vide, The Renaissancs of Hinduism by D. S. Sarma. 
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wisdom of modern India. The history of India is 
really the history of its seers and saints, in the 
ancient, mediaeval and modern periods, and it 
reveals the innate vitality of India which has been 
able to produce such seers and saints for the benefit 
of humanity and also the spiritual hospitality of • 
Hinduism. 

It may not be out of place here to say a 
word about Christian missions. The history of 
Christian theology both in India and elsewhere is 
the history of faith in Christ as the only 
Begotten Son of God, in His crucifixion and 
atonement for the original sins of humanity, in 
the future advent of the Kingdom of God on earth 
and in the Judgment Day. The Christian theologian 
has disturbed world peace in the name o? religion 
more than the Moslem. He claims to co-operate 
with the Divine Purpose by eliminating the heathen 
and promoting the fellowship of the faithful. 
Christianity, stripped of its dogmas and Churchia- 
nity and freed from its fanatical idea of separating 
the wheat from the chaff, may come into line with 
Vedantic mysticism, if it recognises the dignity of 
every man as a son of God and the spiritual 
immanence of God in all religions. As was already 
pointed out, even classical writers on mysticism 
like Dean Inge and Miss Underhill betray their 
.religious prejudice when they criticise Hindu 
' mysticism as acosmic nihilism and immoralism. 
It has been observed also that western. 
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mysticism was saved from the perils of Indian 
nihilism by the profound influence of Greek 
thought and by its innate realism or practical 
outlook. It cannot be denied, however, that 
Oriental, thought permeated the West in the pre- 
Christian period and was prevalent in Syria and 
Alexandria and influenced even Plato and Plotinus. 
It deeply affected the writings of Dionysius, the 
Areopagite, who in turn influenced the philosophy 
of the German mystics like Eckhart, Suso, Tauler 
and Ruysbroek and subsequent Western thought. 

In one sense, however, it may be true to say 
that the virile West was not touched by Oriental 
thought. The Western mind is so active and realistic 
that it does not respond to the sntvic demand for 
snnti, the peace that passeth understanding, and 
the idealistic teaching that each soul is eternally 
distinct from God and, at the same time, one with 
Him in mystic union. Vedanta defines Brahman 
as Life, Light and Love in and beyond the self. 
It teaches that by love Brahman can be realised 
and that this love can be shared with all, 
irrespective of birth or station in life. Mysticism 
is communion with God by love rather than by 
co-operation with His purpose. 

The history of Hinduism, which we will now 
trace in detail, is continuous and reveals the same 
spiritual purpose of soul-making running through 
the ages and also its catholicity. Christianity as a 

11 
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historic religion derived its theology from Greece, 
its organisation from Rome and freedom of 
thought from the Teutonic people* It has to accept 
Hindu mysticism and be Vedantified. Sufism is 
influenced by Vedanta and Buddhism is returning 
to its Upanisadic Home. '’Hindu mysticism is 
liberal and has a liberalising tendency due to its 
synthetic genius and universalism^^lt accepts 
Christ and Islam but rejects Churchianity and the 
Islamic ways of persecution. It affirms the princi¬ 
ple of discerning unity in essentials, liberty in non- 
essentials and charity in general spiritual outlook. 

The Upanishads 

■J 

Mystic wisdom in its perfect form is enthroned 
in the UpanisadsS They are so elevating and so 
beneficial to mankind as to be its solace in life and 
death and the source of eternal, ineffable bliss. 
They were known even in pre-Christian times 
outside India, in Greece and Alexandria as the 
spiritual heritage transmitted to the West by the 
wise men of the East. In modern times they were 
translated in 1569 by Dara Shukoh, the enlightened 
son of Shah Jahan, into the Persian language 
which was then the most widely read language 
in the East. The object of Dara’s translation was 
the harmonisation of Hinduism and Islam as 
Sufism. The Upanisads were later translated into 
European languages and thus made available to 
the West. Their main teachings were, however, 
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often misinterpreted as nihilistic abstractions with¬ 
out any moral or religious appeal. 

The fundamental principles and precepts of 
the Upanisads and their mystic trends may be 
stated briefly as follows under the heads of meta¬ 
physics, morals and mysticism: 

Metaphysically, Brahman is knowable and by 
knowing Him everything is known. One who 
knows all things but not Brahman knows little. 
Brahman can be apprehended as He is and 
comprehended as what He is. NX He is sat, cit , 
ananda or Life, Light and Love. He is satyasya 
satyam , the True of the true, the Eternal of 
eternals, Higher than the highest and Imperish¬ 
able. He is the Absolute or the secondless sat, 
more than matter, life, mind, and buddhi and is 
transcendental. He is the light of all lights and 
is ever self-effulgent. He is Param Jyotis , the 
Supreme Splendour or LighJ, and everything else 
shines after HJjn. The bliss of Brahman is infinite 
and ineffable. It is beyond the hedonistic 
pleasures of life, the celestial joys of Svarga and 
even the happinees of kaivalya. It is immeasur¬ 
able and fecunditive. He is infinite or Bhiman, not 
the bad Infinite of space-time, nor the mere omni¬ 
potent will of God in Heaven above. The wise 
man prefers the good to the pleasant and Brahman 
is the Supreme Good. He is the home of all beings 
and all beings are modes animated and sustained 
by Him. He is the Inner Ruler Immortal of all 
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beings ( antarynmin) and they live, move and have 
their being in Him. He is immanent in all things 
as their Indwelling Self. He is the ether in the 
heart (dahara nkas'a), higher than the highest 
heaven and it is by His redemptive will that the 
whole universe functions in a uniform way. 

The finite self is a spark or ams'ci of Brahman. 
“ On the same tree are two inseparable birds, one 
of them serene and self-effulgent and the other 
tasting the sweets and bitters of life. But when 
the latter is drawn by the shining One it shakes off 
good and evil and becomes one with it and revels 
in bliss.”* God is absolute love and all things 
and persons are dear not on their own account, but 
on account of the Indwelling Self. Kama is ntma- 
kama and it is eternal and infinite. While all 
finite things change and perish, the Infinite alone 
iis eternally blissful. The at/man is eternal and free. 
Paramntman , the Supreme Self, is the beloved Self 
of the self and is dearer to the ntman than itself. 

Upanisadic ethics distinguishes between the 
good and the pleasant or s'reyas and preyas , 
between self-love and God-love. From the moral 
stand-point, the wise man who seeks Brahman 
should renounce all earthly pleasures and also the 
future pleasures of Svarga and meditate on 
Brahman with loving devotion as His very Self. 
With buddhi, as his charioteer, ho should control 
his senses and also the mind and reach the divine 

• Mundaka 1Jpanisad, III, i. 2. 
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goal. The body is Brahmapuri , the living temple 
of God. The highest good or dharma is the realisa¬ 
tion of Brahman by the renunciation of a-Brah- 
man or empirical life. 

From the mystic aspect, the mumuksu or the 
seeker after salvation seeks God and is sought by 
Him. “Whom the Self chooses, unto him He 
reveals Himself.” * The wise man beholds the Self 
in all beings and all beings in the Self, t When the 
Seer is seen, all doubts vanish, the fetters of the 
heart are broken, and all the effects of karma are 
destroyed. When the body is dissolved at death, 
the freed self ascends to its eternal Home in the 
Absolute beyond space-time-cause and becomes one 
with it like the river losing itself in the sea. It 
is self-loss and not the loss of the self. 

The Upanisads insist on the existence, eternity 
and plurality of purusas , the social solidarity of 
all Jims, the Absolute as the Supra-personal God 
and the unity of the universe. They are opposed 
to the shallow pantheism which identifies God 
with the universe and likewise to contentless 
acosmism. When the mukta is freed from worldli¬ 
ness and egoism and attains Brahman, the Being 
of his being, he is divinised or brahmanised and 
becomes purria or perfect. He goes from mortality 
to eternity, from darkness to light and from 
misery to everlasting bliss. 

• Mundaka Upinisad, III. ii. 3. 
t Ibid, II. ii. 8. 
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The Brahma Sutras and the Gita 

The Vednnta Sutras are a systematic exposi¬ 
tion of the teaching of the Upanisads. Badarayana, 
the author of the Sutras , discusses apparent con¬ 
tradictions and inconsistencies found in the texts 
of the Upanisads as the philosophy of religion and 
shows how they form a connected and coherent 
system of philosophical and religious thought free 
from contradictions and discrepancies. It has 
been said by Western savants that S'ankara’s 
philosophy of two vidyas, two Brahmans, and two 
kinds of muktis is nearer to the teaching of the 
older Upanisads than the exposition of Badarayapa 
in the Sutras. They hold further that the Oita 
departs from the spirit of the Upanisads as a 
concession to the needs of theism and non-Vedic 
demands. But this contention cannot be supported 
by any prarmna. Equally untenable is the view 
that the Upanisads are mere speculative ideas or 
floating mental impressions or mere guesses at 
truth. On the other hand all Vedantins agree 
in maintaining that the Upanisads reveal truths 
realised by rsis and rationalised by the author of 
the Sutras. Whatever might be their doctrinal 
differences, they all agree in holding that the 
Upanisads, the Sutras and the Gitn teach the same 
/truth on all fundamental topics and that there is 
no divergence of view among them. 

The general drift of the Sutras as accepted by 
the Vedantins reveals the existence of an ancient 
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Upanisadic tradition which has been the perennial 
foundation of Hinduism through the ages. The 
method is one of synthesis rather than of siddhunta. 
The guru follows the deductive method and the 
sisya the inductive method. Bhrgu realises by 
spiritual induction that Brahman is not matter, 
life, sensation or reason, but is transcendental and 
eternal bliss or nnandamciya. With his instinct 
for the Infinite, he seeks union with Brahman and 
attains it. 

Vedanta is the enquiry into Brahman by the 
mumuksu who gives up worldliness and longs for 
mnkti. Brahman is the ground of all existents 
(tatva) and the goal of experience (purusnrtha). The 
first chapter of the Sutras defines Brahman as the 
Blissful, the True of the true, or the Light of lights 
and the Supreme Good. Brahman is the Infinite 
in and beyond the finite. He is the antarynmin , 
the Inner Ruler Immortal of all beings, who resides 
in the lotus of the heart as dahara alcas'a. The 
second chapter describes the finite self as an ams'a 
or mode of Brahman. Though the finite self is ayu 
or monadic, it has infinite intelligence and is 
capable of apprehending all things without any 
limitations of space or time. The third and fourth 
chapters deal with the nature of the meditations 
and the meaning and content of mukti. The 
Upanisads refer to a 'variety of meditations or 
upnsanns ; but their aim is only one, namely, the 
attainment of unitive consciousness or avibkaga 
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and not contentless consciousness. When the 
mumuksu realises Brahman as his self in the state 
of non-division, he is freed from avidyn and ascends 
after death to the spiritual realm of Brahman 
( utkranti ) and attains eternal bliss which trans¬ 
cends language and logic. 

The Oita, was taught to Arjuna by S'ri Krsna, 
the Charioteer, in the battle-field. In reality it is 
the very word of God (Narayana) in His full and 
perfect incarnation teaching every man or ncira in 
whose heart he dwells as his Inner Ruler. Yoga is 
the subject of the discourse between S'ri Krsna apd 
Arjuna and is disjunction from prakrti or matter 
and conjunction with Purusottama , the Lord of 
Love, or mystic union. God’s incarnation is not so 
much for ethical fulfilment or the destruction of 
vice and of wicked men as for the satisfaction of 
the mystic yearning of the Lord to commune with 
His bhakta or devotee who cannot bear separation 
from Him even for a second. The mystic way to 
God consists of the three well-known stages of 
self-purification by karma yoga , which consists 
essentially in rooting out egoism, the stage of 
illumination or jnnna yoga, which is the self- 
realisation of the ntmn in a state of aloneness or 
kaivalya and finally the unitive stage of bhalcti or 
love of God for its own sake without any idea of 
bargaining with Him for the goods of this life or 
the pleasures of Svarga. The mystic yearning for 
union with God is answered by the longing of 
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God for union with the mystic and finally the two 
are ‘oned’ forever as Nara-Narayaija. 

The Gitzt expounds the mystic path more 
clearly and consistently than western books on 
mysticism which speak of purgation, contemplation 
and unio-mystico. Purgation is really the practice 
of niskuma karma and the abandonment of the ideas 
of ‘ I ’ and ‘ mine ’ which arise from confounding 
the eternal ntmn with the perishing body made of 
prakrti. The way of contemplation is explained 
in the Gitn as the clear and distinct knowledge 
of the ntman and its actual realisation by the 
eight-fold path of yoga. The way of union is fully 
expounded in bhakti yoga. Bhakti yoga consists 
in the transition from self-realisation or kaivalya or 
Aloneness to the realisation of God as Indwelling 
Love in all ntmns. Bhakti leads to an irrepressible 
longing for God and is answered, as has been 
already stated, by the soul-hunger of God. To the 
bhakta or devotional mystic, God alone is his life, 
his very food and drink and to God such a bhakta is 
dear as His very self or ntmn. The three prasthnnas 
have unity of import and expound the triple Vedan- 
tic truths, namely, that Brahtnan, the Absolute of 
philosophy, is Bhagaviin, the God of religion, 
that He can be attained by yoga and mukti as 
union with Him is not individualistic as it 
elevates corporate and even cosmic life. The birth 
of one such mukta or mystic is a cosmic event. 
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The Bhagavata Purana 

The Bhngavata may justly be called the home¬ 
land or headquarters of mysticism. It expounds more 
fully than any other purana the mystic view and 
way, or the theory and the practice of Divine love. 
The sage Vyasa, the author of the seventeen 
pumr}as, felt a void in his mind which was filled 
only when he described the righteous and redemp¬ 
tive love of the avatnrs fulfilled in the hlns of S'rl 
Kj§na, the purna avatnr . The sanctity and sweet¬ 
ness of these Mas of love may best be imagined 
from the infinite devotional fervour with which 
S'uka, the born Vedantin in whom there was no 
trace of sensuality or sin, describes them. S'ri 
Krsna is the Absolute Brahman who incarnated 
in human form without giving up His apmkrta or 
formless form of Beauty and reveals, in the course 
of His wonderful Mns, His all-pervading nature as 
V&sudeva and His easy accessibility as a cowherd 
boy. He is the a-moral Yogi of yogins free from the 
confusions of avidyn and the seductions of knmcu 
He is aesthetically the Cosmic Beauty ( Bhuvana - 
sundara) and the Enchanter of souls (Manmatha 
Manmatha). 

Bhngavata mysticism is free from the errors 
and evils of erhotionalism and asceticism. Its 
key-thought is the mystic way that Hari bhakti or 
instinct for the Infinite as contained in the sloka> 
“Whoever turns his knma (lust), krodha (anger), 
bhaya (fear), sneha (comradeship), aikya (the feeling 
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of identity^ and bhakti (devotion) to Hari by con¬ 
tacting Him is deified or transformed into His 
nature ( tanmaya ).” * The mystic way to God is here 
universalised and the genetic view of instincts is 
re-stated in terms of mystic metaphysics as a godly 
view. It is called the instinct for the Infinite or 
Hari who dispels all evil and draws everyone to 
Himself. Every jlva, sub-human, human or celestial, 
has in him a spark of divinity and when it is 
kindled, it shines as Divine Light itself and ful¬ 
filled in the bliss of union. The lives of the bhaktas 
and the pumrpic mystics are described at length 
in the Bhngavata , the store-house of mysticism, 

Dhruva as a boy was initiated into the love 
of the All-Self or Vasudeva, was lost in intense 
contemplation till he visualised Him and attained 
everlasting stability. The prince Prahlada, tormen¬ 
ted by his nsuric father, Hiraijyakasipu, for his 
single-minded devotion to his Divine foe, at last 
contacted Him immanently and saw Him in all 
beings and all beings in Him as his s'arlrl and had 
cosmic consciousness in a truer sense than Bohme 
and other Western mystics. Akrara was born in 
and for Krsna premn, was enchanted by His Divine 
Beauty and immersed in love. The rsi Markhaij- 
4eya, who was a specialist in spiritual tapas, 
ascended to the monastic heights of Badari and 
communed withNara Narayaija there like Uddhava. 
The sage Narada is the immortal divine singer of 


Bha&avata, X, xxix, 1$, 
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Hinduism and he is a cosmic instrument of the God 
of Beauty in the art of soul-making. S'ri Buka 
who was born and bred up in Brahman absolutely 
free from the trsipas or lusts of the flesh was ever 
absorbed in Krsna love. 

In the mystic realm of Ky^iiaism, there is no 
such defect or deprivation as radical evil or origi¬ 
nal sin. No one, not even an asura, is so depraved 
as to be deprived of Divine redemptive love. If 
man does not mount up to God by vairngya and 
jnnna, God descends to the human level and deifies 
him by His Divine touch. Everyone is a son of God 
and is divinely made. God dwells within each 
man in order to transmute him into His own 
image. The Bhngavata concludes with the assu¬ 
rance of fruitful and fecunditive bliss to the mystic 
who pines away on account of paramabhakti or 
* peravn’ or boundless longing for the Absolute. 

The Bhagavata Religion of Bhakti 

It is called the Pahcarntra or Eknntika religion 
and is said to be the word of God Himself or 
Narayaija. Bhakti is single-minded devotion to 
God and isT as old as the Vedic hymns. The 
Taittirlya. Upanisad definitely refers to devotion 
to Narayaija, the All-Self, and it is fully developed 
in the epics and the purnticts , especially in the 
Bhagavad Gita, the Pnncarntra Agctma and the 
Bhngavata. The bhakta renounces all sense-attach¬ 
ments, is devoted only to God as his very life and 
lov^and is absolutely resigned to His will. Whom 
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God chooses, unto him He reveals Himself and of 
all His devotees, the jfinnl who loves Him as his 
very self is most dear to Him. Bhakti knows no 
bargain nor fear and it is love of God for its own 
sake. It is prerrm or anuraga or intense love and 
leads to immortal bliss ; bhakti deepens into prema 
when it becomes spontaneous and irrepressible 
thirst for God. It is illumined by the intellect as the 
jhnni, according to the Gita, is dearer to the Lord 
than the man who seeks self-knowledge or seeks 
God as Providence; but it is more than the intel¬ 
lectual love of God. Bhakti exalts the will as every 
form of work is regarded as the worship of God and 
is fr‘eed from the taint of animal inclination and 
egoism. The body is the living shrine of God and 
is not to be shunned as a sink of filth. Bhakti pro¬ 
motes intimate communion with God and therefore 
exceeds the spiritual qualities contained in Santa 
(aloneness), service ( dnsya ), comradeship (sakhya) 
and tenderness (vntsalya). Devotion, according to 
Pancarntra and Narada, is a gradual building up 
of bhakti and consists of eleven stages. It starts 
with the adoration of God as the Almighty and 
the Holy and then evolves into an inner personal 
relation which has its consummation in inseparable 
union with God. The bhakta then becomes God- 
intoxicated and sees Vasudeva in all beings and 
all beings in Vasudeva. Bhakti is also open to 
all, irrespective of their birth, status, or station in 
life and is therefore universal and democratic? 
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The Azhvars 

The mysticism of the Middle Ages in India 
brought spirituality from the cloister to the cottage 
for the uplift of the ordinary man who had no 
philosophical training or insight. Mysticism is 
treasured up in the Bhngavata and the Bhakti 
Stiiras of Narada and San<jilya and also in the 
lives of bhaktas. The Bhagavata is, as was said, a 
store-house of Divine Love; there is no tinge 
or taint of sensuality or sexuality in it. The 
Bhakti Sutras define, in aphoristic style, the 
nature of bhakti as love of God for love’s sake, 
which knows no fear, no condition, nor any 
commercial bargain. The mystics are the embodi¬ 
ments of such bhakti irrespective of their caste, 
community or sex. While the mystic experiences 
Divine Love and is engrossed in it, the Vedantic 
metaphysician expounds it in a systematic way 
in the light of the Upanisads , the Oltn and the 
Vednnta Sutras. Among these philosophical mys¬ 
tics, Ramanuja stands in the front rank and after 
him Madhva, Caitanya and Yallabha. Owing to 
their love of humanity, they did their best to demo¬ 
cratise and vernacularise Vedanta and bring it 
down, so to speak, from heaven to earth. 

Mysticism is essentially one, but, in practice, 
it is coloured by the temperament of the bhakta 
and the environment in which he is placed. 
Broadly speaking, the South Indian temperament 
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is philosophic and the Bengali bent of mind is 
emotional, while the Mahratta nature is active, 
though in all cases contemplation, emotion and 
activity go together. They form the inner and 
the outer side of bhakti and there is mutual action 
and reaction between the North and the South. 
The dynamic devotion of Ramanuja spread from 
the South to the North through the life and teach, 
ing of his follower, Ramananda, and his twelve 
disciples like Kabir and Tulsidas; and Northern 
mysticism has now spread to the South, 

Owing to some points of affinity between 
Vaisijavite and Christian mystics, Christian 
writers sometimes trace Vaisijavism to Christian 
influence and thus betray their bias and exclusive¬ 
ness. It may, however, be claimed without 
adopting the tu quogue logic that mysticism as 
a, philosophic religion for all has a congenial 
atmosphere in India. In tracing its development, 
we shall start with the teaching of the AzhvSrs and 
the Nayanmars of the South, describe the bhaktas 
of Maharagtra, Guzerat, and Hindustan and then 
summarise the teachings of Caitanya. 

Vaisgavite mystics are invariably inclined 
towards aestheticism rather than intellectualism 
and voluntarism. The idea of Bhagavan as sundara 
or Beauty appeals most to them and Beauty 
mediates between truth and goodness. 
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The Mysticism of the Azhvars 

The bhakti or mystic movement in South India 
may be identified with the Vaigijavite experiences 
of the Azhvars and the S'aivite experiences of the 
Nayanmars. Though it is called the religion of 
the Tamils, it is closely allied to Vedanta and 
its authority is ultimately traced to the Vedas. 
The mysticism of the Azhvars is known also as 
Vedanta, since the Azhvars only continued the 
traditional teaching of the rsis and were, in no 
way, radical innovators. Both rsis and Azhvars 
were seers of Brahman or Bhagavan and they had 
direct and immediate experience of God ( Brahma - 
nubhava ). The Azhvars of the South continue the 
traditions of the rsis and are called Ubhaya 
Vednntins. 

As the name itself implies, the Azhvars were 
expert divers in divinity and were deeply immersed 
in love. They did not lose themselves in logomachy 
or dialectic disputations. Their poetic utterances 
were spontaneous outpourings of their intuitional 
experiences of the Lord especially in the easily 
accessible form of permanent incarnations or area. 
Area is not the worship of a mere image or idol or 
matter idealised. The image is the concrete self- 
manifestation of Divine krpn or grace in response 
to the needs of the devotees and is living Love. 
The formless God incarnates in any form that is 
desired by His bhakta. The worship is therefore 
neither anthropomorphic nor merely symbolic. 
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The Azhvars were born mystics* unlike the later 
Ac&rySs who acquired their insight by the laborious 
process of self-purification and contemplation. 

Their intuitions were exalted and illumined 
and were therefore not n priori or dogmatic, nor 
purely empirical, or emotional. The Azhvars were 
free from the stain of sensuality and the sins of 
egoism. Their experiences were deeply spiritual 
and mystic though they wrote in the language of 
the common man and adopted the conventional 
technique of Tamil poetry. In spite of the distinc¬ 
tions due to birth, status and sex, they had spiritual 
affinities or kinship. They had inherited the same 
Vedic tradition and had the same message to 
deliver to all people, rich or poor, learned or 
illiterate, high or low, in the language of spiritual 
democracy. 

The hymns of the Azhvars were collected and 
collated later by a great Yogi known as Natha- 
muni, a precursor of Ramanuja. They are called 
the Nnlayira Prabhanda or “The Book of Four 
Thousand Stanzas ” and also the Divya Prabhanda 
(The Divine Treatise) and are recited even today in 
all S'ri Vai^ijavite temples as forming the Tamil 
Veda. This tradition is evidence of the conser¬ 
vatism and catholicity of the Hindu mind resulting 
from its universality. 

The age of the Azhvars, who were twelve in 
number, is not definitely known. In Vai§$avite 

12 
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hagiology, the chronology is pushed back to the 
beginning of Kali Yuga. Modern antiquarian 
research, on the other hand, would bring it down 
to the 7th or 8th century A.D. Three early Azhvars 
known as Foigai, Bhutam and Fei are said to 
have flourished in the beginnings of the Christian 
era as also Tirumazhis'ai. These earlier Azhvars 
were followed by NammazhvSr, Madhurakavi 
Azhvar, Kulas'ekhara Azhvar, Periyazhvar, An<jal, 
Topdaradippo^i Azhvar and Tiruppanazhvar. The 
last, viz., Tirumafigai Azhvar, was a contemporary 
of Sambandha Nayanar who lived in the eighth 
century. 


The First Three Azhvars 

The first three Azhvars known as Poigai, 
Bhutam and Pei were born in a strange way on 
three consecutive days in the same year in Kafici, 
Mahabalipuram and Mylapore respectively. They 
spent all their time in yogic contemplation. Once 
in the course of their pilgrimage to shrines, they 
happened to meet at Tirukoilnr in the South Arcot 
district in a narrow place where the three could 
just stand and were lost in the trance of bhakti. It 
was a dark night and there was heavy rainfall, 
when they felt a Stranger squeezing Himself in 
between them. The Lord of Love desired world 
redemption through them by bringing them toge¬ 
ther end revealing His saving grace. When they 
lit the inner light of love, they had a beautiful 
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vision of the Lord and fell into ecstasy. All 
at once they broke into song. Sang Poigai, 
“With the earth as bowl, the sea as ghee, and 
the shining sun for lamp, I make a garland of 
hymns and place it at Thy feet.” Bhutam poured 
out his bhakti thus: “I kindle the light of jnma 
with bhakti as ghee, love as bowl and mind for 
wick.” The God-intoxicated Pei was blessed, 
likewise, with a direct vision of the luminous 
form of the Lord and His “ Other ” or S'ri and was 
mad with love filled with boundless bliss; hence 
the name Pei or God-possessed mystic. 

In their lyrical poems or andadis these seers 
glorify God as the Inner Self and Saviour of all 
beings and, at the same time, as transcending the 
universe. By controlling the outgoing senses, they 
say that He can be intuited with the inner eye. 
In His infinite love, He assumes the name and 
form which the devotee desires and reveals Him¬ 
self in the same form. By their yogic insight 
they sighted God as Light. 

Tirumazhisai Azhvar 

Tirumazhis'ai Azhvar was born at Tirumazhis'ai 
near Madras. After his varied experiments in other 
faiths like Buddhism, Jainism, Advaitism and 
Shaivism, he was initiated into S'ri Vaisiiavism by 
Peyazhvar. Owing to his intense bhakti, he came 
to be known as Bhaktisara. He was devoted to 
Visiju andVisiju alone and he knew no compromise 
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or commerce with Ood. As a true contemplative, 
he was often immersed in intense yoga. His divine 
experience was of the immanental type; by His 
supernatural power the area as static God became 
a dynamic Deity of dayn or grace. The Azhv&r 
worked ceaselessly for the spread of Visiju bhakti. 
His work was a miracle of mysticism, for it 
restored the ancient Vaisiiavite religion of South 
India which had been threatened with extinction 
by non-Vedic sects. 

Nammazhvar 

Nammazhvar, the greatest of the Azhvars, is 
venerated by S'ri Vaisijavas as the founder of the 
tradition of prapatti or the doctrine of salvation 
by self-surrender. By practice and precept he 
democratised bhakti and made spirituality and 
service the twin ideals of religion. He was born in 
Azhvar Tirunagari in the Tirunelveli district under 
a tamarind tree. It is said that he spent the earlier 
years of his life in the superconscious state of 
9amndhi , sustained only by spiritual food and 
drink. Madhurakavi was born at Tirukoilur and 
was a great yogi. While in his northern pilgrimage 
he was at Ayodhya, he saw with his yogic vision 
a strange light from the south and at once hurried 
southwards. He found that it was the beaconlight 
of Brahmatejas or spiritual effulgence that radia¬ 
ted from the sacred tamarind tree. Himself gifted 
with sweet poesy, as indicated by his name,. 
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he poured out his devotion to the Azhvar in 
a well-known decade of verses, “ Kar}riinun- 
ciruttnmbu and dedicated himself thenceforth to 
the service of his guru who was more than a god 
to him and who was divinised. The immortal 
hymns of the Azhvar, which the disciple regarded 
as the Lord’s own utterances, were classified by 
him. They are known as the four Tamil Vedas 
and of these hymns, the most important work 
consisting of 1,102 stanzas is known as Tiruvai- 
mozhi and is extolled as Dramidopanisad. ‘ 

Nammazhvar was a typical mystic and a true 
mahatma in the sense in which the Oita uses that 
word. He was a mahntmn or divine mystic who 
realised Brahman or Vasudeva as God in all 
beings as their very life, light and love. 

Tiruvaimozhi is, by some S'ri Vaisijavas, 
preferred even to the Upanisads, as it contains the 
essence of sntvic devotion culminating in parn 
bhakti or the super-essential love of God. Ramanuja 
and the later Acaryas have written or caused to be 
written elaborate commentaries on it known as 
The Six Thousand, The Twelve Thousand, The 
Twentyfour Thousand, and The Thirtysix Thousand 
or Idu. One of the later commentaries is called 
Acnrya Hrdayam. It is said that Vedanta Desdka 
wrote a very big commentary on it which is 
now lost. Nammazhvar’s mysticism is a perfect 
illustration of the view that the best proof of God 
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is the direct intuitive experience of God. When 
the supramental or transcendental sense functions, 
the specific sensations of the eye, the ear and the 
tongue are merged in it and then the eye hears 
and the ear sees and all the senses are fused into 
one supersensual state. The self tastes with the 
eye, touches with the ear and sees with the ear. 
The gates may be many, but the experience is one. 
Sensing is perceiving and perceiving is intuiting. 
Beyond the surface senses is the supersense of 
the sdul and the visions and voices and touches 
intermingle in the centre and fuse into one 
spiritual experience. Nammazhvar as a supermystic 
senses God and intuits Him. His dars'ana of God 
is thus perceptual, philosophical and intuitive. 

The mysticism of Nammazhvar is summed up 
as a view and way of life including the enquiry 
into ultimate Reality as tatvci and the experience 
of that tatva as the chief purusartha or end of 
life. The Absolute or Narayania is the Supreme 
Self who is transcendental (I. i. 1), immanent in all 
beings as their Inner Self (I. i. 7) and easily acces¬ 
sible to all in His incarnational forms, historic as 
well as permanent (V. x. 1 and V. viii. 1). He is 
the Being of beings, the Light of lights and the 
Love of all loves. The chief means of attaining 
Him is self-renouncement by rooting out egoism 
(I. ii. 1), self-gift to the Self (II. iii- 4) and prapatti 
.or self-surrender (VI. vi. 10). He is the Food, 
Drink and Delight of the self (VI. vii. 1) and the 
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mystic pines away in the dark night of separation 
or vislesa and yearns for union (VII. ii. 1). The 
Lord also yearns for reunion as each self is a mode 
of the s'arlri and is an organ of the organismal 
Absolute (IV. iii. 8) and His soul-hunger is so intense 
that He devours His separate individuality (VIII. 
viii. 3 and IX. vi. 10). When the mystic intuits God, 
he eagerly invites all humanity to share his joy 
(V. ii. 2) and he longs for service to the servants of 
the servants of God for ever (VIII. x. 10). Finally, 
owing to his divine destiny, he ascends to the 
Absolute beyond space-time and becomes one with 
Him and is deified (X. x. 10). God-love gathers 
momentum as illumined love (I. i. 1), becomes 
expansive, cosmic and infinite longing which 
the Infinite alone can satisfy. His bridal mysti¬ 
cism and philosophy will be considered in the 
succeeding chapters. 

Kulasekharazhvar 

Kulas-ekhara, the king of Travancore, ruled 
his kingdom on the pattern of Rama Rajya or the 
rule of righteousness. Overpowered by his devo¬ 
tional fervour to God, he renounced his kingdom 
and dedicated himself to a life of bhakti and 
prapatti. He went from shrine to shrine singing 
hymns and serving the Lord and His bhaktas. In 
S'rj Vaisnavism, spirituality and service go 
together and very often service is even preferred 
to spiritual outpourings. The dust of the devotee’s 
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feet is considered more sacred than even a bath in 
the holy Gafiga as godly men are preferable to 
God, since they alone reveal Him. The devotion of 
Kulas'ekharazhvar to the Lord of the Tirupati Hills 
was so intense that he preferred, as he says in one 
of his verses, birth as a fish or a bird on the 
holy hill to sovereignty in Heaven or on earth. To 
him there is no God but God and He is the only 
Self of the self or s'arlrl. The Azhvar thought of 
a unique way of kainkarya or service to God and 
man. It was by absolute self-effacement by being 
and becoming as it were a step at the gateway to 
the sanctum sanctorum of God S'rinivasa to behold 
His beauty and to be trodden by all devotees.* 
The step to the sanctum in every Vaisijavite 
shrine is therefore called Kulas'ekharappadi. 

Periyazhvar 

Periyazhvar was born in the ninth century A.D. 
at Srivilliputtnr in the Tirunelveli district. He 
was a born bhakta of S'ri Kfspa. In a controversy 
with rival sects and systems organised by the then 
P&ijtfyan king, he established the paratva or supre¬ 
macy of N&rayaija as aJcnra and was called Visrtu- 
citta. The Azhvar realised v the futility of the 
mere logical intellect and its fulfilment in Divine 
love which alone melts the stony heart. He was 
then blessed with a divine vision of Visiju and 
was immersed in the joy of the mystic experience 


Perumal Tirumozhi (IV. 9.) 
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of Kysija Ilia- His hymns called Tirumozhi are the 
outpourings of his mystic love of the incarnational 
type, especially for S'ri. Krsija and His lifas from 
birth to Badari. In his intense mystic love he felt 
that the Sleeping Beauty in the milky sea left it 
and entered into his heart. His love was essentially 
of the type of intense motherly solicitude for the 
Divine child, like that of Yasoda. 

Andal 

Aijdal was the only feminine mystic in the 
galaxy of the Azhvars and her bridal mysticism 
described later in detail is unique in the history of 
mysticism, western and eastern. She was born 
in a strange way in S'rivilliputtur in the Tirunelveli 
district like Slta in Mithila as the born bride of 
the Divine Dark of Brndavan even in the prenatal 
stage. She was the foster-daughter of Peri- 
yazhvar who revelled in Krsija premn. Even as a 
child she expressed her Krsna instinct and she 
wore the garland of flowers meant for Ranga- 
mannar, the local incarnation of Ranganatha, her 
Divine Bridegroom, in order to test her fitness 
to be his bride of beauty. She poured forth her 
bridal longing to her Lord as a garland of verses 
and the twin garlands are known as Purmlai and 
Pwnalai as evidence of her bhakti in deed and 
lyrical devotion. 

Her Tiruppnvai is a spiritual song of songs for 
the Divine Enchanter of Brndavan and its 
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immortal lyricism is unmatched in the history of 
bridal mysticism owing to her self-concealing art. 
It is enriched by the artistic blending of literalism 
and symbolism, of eroticism and asceticism. It is 
as simple and homely as it is sublime and 
philosophical. Gifted with rare poetic imagi¬ 
nation, AijiJaJ portrays in an autobiographical 
and pictorial way the progression of the bridal 
vow of virginity to its consummation in spiritual 
marriage. Such consummation leads to the eternal 
ecstasy of self-gift wholly to the beloved and to 
none other. Owing to its artistic sweetness, 
devotional fervour and philosophic sublimity, 
Tiruppdvai is daily sung in every S'ri Vaisnavite 
shrine and venerated alike by the laity and the 
learned or pdmara and pandita. 

The scene and setting of Tiruppnvai conform 
to the archetype of Gopi-love to the Divine 
cowherd boy. who as Madana Mohana or Mnyan 
captured their souls by His bewitching beauty 
and played the game of love on the silvery sands 
of the Yamuna with His soul-stirring music meant 
only for the mystics._ In the guise of a vow like 
that of the Gopis, Aiyjjal took a vow with her 
comrades and sought from Govinda, the stealer 
of hearts, the parai or drum as a symbol or token of 
His inescapable love. It was the sacred month of 
Margazhi so dear to God and the moon shone 
brightly in the rural atmosphere of Gokula whose 
nature-mysticism was so congenial to bridal love. 
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The breeze was soft and bracing, the flowers 
budded and blossomed, the birds sang and soared 
high, the cocks crew, the cows with their over¬ 
flowing milk fed the calves, the temple bells rang 
and the gods like Sarya and Varuija prayed to the 
God of gods as their Inner Ruler for His mercy. 
Landscape and language were thus wedded 
together. 

felt the auspiciousness of the occasion 
and seized with Krsna premn she visualised a 
congregational procession with her companions 
aroused from sleep to the mansion of the Sleeping 
Beauty to wake Him up and pray for the boon of 
parai or spiritual wedlock. Such waking up of the 
Sleeping Beauty who is ever awake and alive to 
the needs of the mystics is known in S'ri Vaisnava 
worship as Tiruppalli Ezhucci as sung by Tonda- 
radippodi Azhvar. In planning the procession, Andal, 
with psychological insight, analysed the varying 
moods of her mates and awakened them from their 
sleep and inertia by suitable invocations. As a 
true mystic she did not care for the naked orison 
of quiet or kaivalya; but longed for the orison of 
Divine union in sntvic society as God and the 
godly are one. The stages of her procession 
correspond to the mystic ways of self-purification, 
contemplation and union and they are described 
with consummate poetic skill by blending ritual* 
metaphor, metaphysics and the technique of 
eroticism. She decked herself with the virtues of 
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vair&gya or self-renouncement and maidenly 
humility, and the thought of the incarnational 
ilia of Govinda. She then prayed to the Divine 
Pair of might and mercy sleeping in the mansion 
to respond to her mystic quest. The gateways to 
God’s home were then opened and her vow was 
fulfilled. It was ostensibly a vow or nonbu or 
ritual but really a mystic quest to contact 
her Beloved and do kaifikarya to Him for ever. 
She then had a direct vision of the leonine majesty 
of her Lord as the ‘ Hound of Heaven ’. His 
soul-hunger for Goda and devouring love is more 
than the God-hunger of Goda for her Govinda and 
at long last the two were spiritually oned for ever. 

What is imagined and portrayed in Tiruppnvai 
is historically true. Rahga, the Sleeping Beauty of 
S'rirangam, or Govinda was seized with Goda, premia. 
and An<jal was taken from her place in a stately 
procession to Srirangam. When she glimpsed 
Rahga, she rushed into His arms and was merged 
in His Divine embrace. She is now deified in S'ri 
Vai^ijavite temples and the spiritual marriage is 
celebrated annually as a mystic symbol of dual- 
non-dual Divine love. The Oltam of Goda, is as 
sacred to the S'ri Vaigpava as the Gita of Govinda. 
The details of her bridal mysticism will be 
described later on. 

Tondaradippodi Azhvar 

Toij<jara<jippo(ji Azhvar known in his earlier 
days as Vipranarayaqa was born in Tiruma^ah- 
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gu$i in a pious Brahmin family. He became a 
great scholar and led his life as a sntvic bachelor. 
After worshipping God in many shrines, he finally 
settled down in S'rirarigam and dedicated himself 
to the service of God and the godly in which he 
was a specialist. He cultivated a flower garden 
and offered the garland of flowers to the Lord of 
Beauty. He was one day captivated by the 
beauty of a prostitute and fell into her trap. He 
was at last reclaimed by the merciful Lord and 
he shed tears of penitence in torrential profusion. 
He spent his later days in the service of the 
devotees of God in utter humility. Even the 
pleasures of sovereignty in Svarga were as nothing 
to him when compared to the bliss of self-gift to 
S'ri Rafiganatha. His self-surrender to the Lord 
by absolute self-renunciation and sincere repen¬ 
tance for sinfulness as described in his Tirumnlai 
is a classical example of true s'arai}ugati . He 
also sang a hymn in which he wakes up the Slee¬ 
ping Beauty who is ever awake and accessible to 
the mystic vision. The stanzas in this poem are 
so moving that they are sung in every shrine of 
Vi§iju at the approach of dawn to wake up the 
Sleeping Beauty, 


Tiruppanazhvar 

Tiruppaijazhvar lived at Woriuras an outcaste 
and like Nanda, the Steivite saint who was also an 
AdidrSvida, he developed an irrepressible longing 
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to obtain the grace of Ood and quench his divine 
thirst. He built a small hut outside Starangam and 
eagerly longed for a direct vision of Sfri Ranganatha 
at least during the festival. Unable to bear sepa¬ 
ration from the Lord, he used to burst into tears 
and be immersed in grief. He would see no other 
God but the Lord of S'rirangam and one day, it is 
said, a worshipper at the temple was divinely 
commissioned by the Lord to carry him on his 
shoulders to the sanctum and he therefore came to be 
called Munivahana. When he beheld the Beatific 
Form in the sanctum his heart melted with love 
and he was lost in the Holy of Holies. In his 
immortal hymn consisting of ten stanzas, he 
defined God as Amala, the eternally pure, whom 
only the pure in heart could see. The life of Tirup- 
parjazhvar gives the lie direct to the malicious 
criticism that Hinduism has no moral foundation 
and that Hindu society has not the catholicity to 
recognise the pure in heart, if their caste happens 
to be low. 


Tirumangai Azhvar 

Tirumafigai Azhvar’s life serves as a classical 
example of a sinner turned saint by the operative or 
co-operative grace of God. He was of the Kallar 
caste given to the profession of theft. By dint of 
dauntless courage he became a military chieftain. 
He was called Nila owing to his blue complexion 
like the Divine Blue. He fell in love with a pious 
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maiden, Kumudavalli by name, and married her, 
after fulfilling the condition prescribed by her that 
he should be Vaisijavized and feed 1,008 bhaktas 
every day for a whole year. He could not pay 
his tribute to his feudal chief owing to the 
heavy expenditure and was arrested and put 
in prison. But by the grace of God as Ferarul&la 
he found a treasure miraculously and paid his 
dues to his chief. But feeding the bhaktas every 
day continued to be expensive and by dire neces¬ 
sity, Tirumangai resorted as an expedient to high¬ 
way robbery to find the money. The Lord of 
Mercy longed to wean him from his sinful career. 
One day when the Lord appeared before Tirumah- 
gai in the guise of a rich marriage party. He was 
waylaid, but the booty Tirumangai gained was 
too heavy to carry. The spiritual crisis then came. 
Seized with contrition, he prayed for the forgive¬ 
ness of his sins. He was then reclaimed and was 
initiated into the sacred mantra of astnksara or 
Narayaija. Parakala, as he came to be known later, 
became inspired and began to sing the gloriqus 
mercy of the Lord. His lyrical utterances, which 
are known as Peria Tirumozhi , reveal his change 
of heart, his moral earnestness and his mystic 
fervour. His life itself was a lyric of love with 
its mystic adventures. His self-accusations were 
spontaneous and sincere and not merely conven¬ 
tional self-reproach. They were the result not of 
sick-mindedness but of devotional sensitiveness 
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and fervour., The Azh var rejected the ascetic way of 
self-mortification by self-inhibition as such self¬ 
suppression defeats its very purpose and leads to 
violent reactions. In his relentless self-examination 
and self-condemnation he stands alone amongst 
the seekers after God. Such self-analysis led to 
repentance and he was consumed by contrition. 
Contrition ended in spiritual self-resignation to 
the Saviour. In his spirit of vaimgya he was 
ready to renounce the world, if such renunciation 
led to redemption. But prapatti to area is the 
only penance to attaim mukti and it is only by 
absolute self-surrender to His mercy that the 
sinner is forgiven and saved. He travelled on 
foot from Badari on the Himalayas to the extreme 
south of India visiting every sacred Vaisqavite 
shrine and singing the glory of God; he visualised, 
in the course of his worship, the varied incarna¬ 
tions of God, especially of S'ri Kysija owing to His 
saulabhya or unique accessibility even to the worst 
sinner. Though tbe Azhvar was a jfinnl, he prefer¬ 
red the feminine path of bridal love. The joys of 
union and the sorrows of separation deepened at 
last into furious assaults on God as the cruel lover, 
who in His game of love led the beloved in her 
agony of separation into the mood of desperate 
defiance known in Tamil as the resort to madaL 
The game ended in mystic reunion. This conven¬ 
tion of Tamil poetry is employed with inimitable 
simplicity and spiritual sincerity. The agonies 
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of 8am8dra were compared by him to the states 
of a storm-tossed tree, of the ant caught up 
between the burning ends of a faggot and a person 
facing a cobra in his room. He then retired 
into yogic meditation in a suitable place called 
Siddh&srama and eventually attained snyujya. 

Buddha 

Buddhism, founded by Buddha born in the 5th 
century, near Benares, is widely prevalent in China, 
Burma, Tibet, Ceylon and Japan and other places 
outside India and not much in India, the land of 
its birth. It was rejected by the Vedanta Sutras 
and by the Yedantic teachers as a nihilistic theory 
or Sunyavuda lapsing into acosmism; but there are 
Vedantins and other thinkers today who think 
that the Advaita view of Brahma nirvuria and the 
Buddhistic idea of nirvnria as ‘ sinless stirless rest’ 
connote the same truth but in a positive and a 
negative way respectively, that Buddha as Bodhi- 
sattva or Amitabha is an avatnr like the avatars of 
Vaisijavism and that Buddhism is mysticism of the 
ethical type. Reality is full or purqa and not 
void or s'unya and it can be realised ethically 
and spiritually by the fourfold path and the 
eightfold path leading to s'lla, dhyana and 
nirvana. China with its genius for syncretism 
harmonised the ethics of Confucius, the mysti¬ 
cism of Taoism and Mahayanism. Japan sees 
no difference between its theory of Ien and 
dhydna. In India, Mahayana and Advaitism are 

13 
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now interpreted as the same truth stated nega¬ 
tively by Buddha and positively by Bafikara. But 
the author of the Brahma Sutras does not view 
Buddhism in this light. It may be due to the 
spread of Hinayanism and Southern Buddhism 
whose nihilism is a travesty of early Buddhism 
which is mostly Mahayanism.* Max Muller thinks 
that Buddhism is in many respects the doctrine of 
the Upanisads and it is practically Mahayanism. 
Buddha taught universal love and love is God. 
Love is the final good and it is grounded in God 
and is God. 


THE GREAT ACARYAS 

Sankara 

S'ankara (788 A.D.—820 A.D.) was born in 
Malabar at a critical period in the spiritual history 
of India. Three disruptive forces then threatened 
Hinduism. One of these was Buddhist nihilism 
which denied the existence of any permanent 
reality. A second danger came from the 
Mlmamsakas who declared that the Vedas enjoined 
only the performance of rituals and that a 
belief in the Supreme Self had no scriptural 
authority.. The third was the rise of schools of 
religion like the Vnmncnra and the worship of 
evil powers. It was S'afikara’s mission in life 
to combat these evil forces and establish on an 


Comparative Mysticism by Jacques de Marquette, pa&es 83-102. 
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unassailable basis the spiritual teaching of the 
Upanisads. In the short span of thirty-two years, 
he effected a revolution in men’s minds by giving 
a positive meaning to the nihilistic nirvana of the 
Buddhists. He taught and proved the existence 
of an Eternal Reality and declared that nirvnrpa is 
really Brahma nirvana. As against the Mlmrm- 
sakas , he stressed Brahman and gave karman 
its proper place as only secondary to Brahman. 
He purified worship from the vicious practices 
which had been gaining ground. His insistence 
on the training of thought, feeling and will in 
terms of viveka, vairagya , and ethical self-control 
or, to put it in other words, discrimination, 
dissociation and discipline brings out the synthesis 
of the sndhanas culminating in mumuksutva or the 
eager yearning for mukti or Brahmajnnna . 

From the mystic standpoint, his practical 
Advaita expounding the nature of saguqa Brahman 
or the Absolute as the God of religion, the need 
for bhakti illumined by jnnna and the value of 
mukti as an ascent to the Absolute is more 
important than his pure Advaita dealing with 
nirgu'qa Brahman, rmynvnda maintaining the 
illusory nature of the world and mukti as jfinna 
which is the same as Brahman and not a quality 
of Brahman. If Advaita means the denial of 
duality and not the affirmation of self-identity, 
it is not different from Bhaskara’s view of 
ekibhnoa or mystic union and Ramanuja’s view of 
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avibhngct or inseparable relation between the- 
ZLtman and Brahman. In pure Advaita, the 
experience of union glides into that of identity; but 
this is beyond the province of Vedanta as a 
philosophy of religion. But Advaitic philosophers 
also accept the reality of scirvntman and the 
ultimate value of realising Him with the aid of 
bhakti and the grace of the guru and of God. 

S'ankara's religion is said to be summed up in 
the following verse *: 

Though difference be none, I am of Thee, 

Not Thou, O Lord, of me ; 

For of the sea is verily the wave, 

Not of the wave the sea. 

Bhaskara and Yadavaprakasa 

The Bhedabheda philosophy of Bhaskara and 
Yadavaprakas'a is now a forgotten chapter in the 
history of Vedanta. A knowledge of it is, however, 
indispensable in synthetic Vedanta, as it stands 
midway between S'ankara and Ramanuja, both chro¬ 
nologically and logically. Bhedabheda affirms that 
Reality is not identity or difference, but identity 
that pervades difference as in the relation between 
oause and effect. Brahman is saguria and not 
nirguna or the indeterminate devoid of all content. 
Brahman, according to Bhedabheda, is the Infinite 


Pearls of Truth. I, P*&« 429. 
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immanent in the finite cit and acit, but is without 
the defects of finiteness. According to Bh&skara, 
the Absolute is self-conditioned by the upndhis or 
limiting adjuncts composed of avidyt i, knma and 
karma and these adjuncts are real and not illusory. 
Yadava accepts the principle of parinnma or evolu¬ 
tionary change and says that the universe is a real 
possibility in pralaya which becomes actualised 
in s'rsti or creation. The One emanates or evolves 
into the many and becomes its ground or meaning. 
The chief means for attaining mukti is, according 
to Bhaskara and Yadava, not mere jnnna as 
Advaitins hold, but jnnna-karma samuccaya (both 
jnnna and karma). Jnnna illumines karma and 
karma energises jnnna. According to Bhaskara, 
mukti consists in the jiva attaining ekibhnva or 
union with the Absolute, losing all distinction and 
difference. To Yadava, on the other hand, mukti 
is both abheda and bheda and is dual-nondual. But 
both agree that in the relation between Brahman 
and acit , there is identity as well as difference. 

In my work on “ The Philosophy of Bheda- 
bheda, ” I have pointed out that the absolutisms of 
the West, like those of Plotinus, Spinoza, Hegel 
and Fichte are more allied to Bhedabheda than to 
S'aftkara’s Advaita or Ramanuja’s Vis'istadvaita 
and that their mysticisms are not so well defined 
as those of Vedanta. The chief value of Bhedabheda 
in the history of VedSntic mysticism is its being 
the forerunner or precursor of Vis'istadvaita. 
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Ramanuja 

Ramanuja (1017 A.D. to 1137 A.D.) was not the 
founder of Vis , i?1;advaitic thought. There had 
been, from earliest times, a continuous tradition of 
Vis'istadvaitic exposition of the Sutras, and 
Ramanuja only built upon it. He was at first a 
disciple of Yadavaprakas'a under whom he learnt 
Advaita. When the guru explained a famous 
passage in the Srutis by saying that the lotus eyes 
of the Lord were like the posteriors of the monkey, 
he felt repelled and severed his connection with his 
master. It is said that Ramanuja had a miraculous 
escape from death planned against him by his 
former guru . After he had given up Advaita, he 
came under the influence of Kaccinambi who 
taught him that the Lord Varada is the Absolute 
or God, that the soul is distinct from God and that 
God can be realised by loving self-surrender. 
There is a familiar story illustrating his love for 
humanity. It is said that when he was initiated 
into a sacred mantra or truth with strict instruc¬ 
tions that he should consider it as an esoteric secret, 
Ramanuja broadcasted it from the top of a tower or 
gopuram to all people assembled at its foot as he 
thought that mukti should be for all and not be the 
monopoly of a select few. 

Ramanuja composed his Sri Bhasya on the 
Sutras in the light of an ancient gloss vrtti by 
Bodhayana on the Sutras. He had some time later 
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a commentary written on Visrpu Sahasranwna by 
one of his disciples. It is mystically significant 
that both S'aftkara and Ramanuja held this 
Sahasrannma as an inspiring work on bhakti. 
Tradition has it that Ramanuja attached equal 
importance to the experiences recorded in Tamil 
by the Azhvars with those of the rsis of the 
Upanisads and wanted the two together to be 
looked upon as Ubhaya Vednnta (the twofold 
Vedanta). The Vedantic definition of Brahman as 
satyam, jnnnam and nnandam or as the ground of 
existence and the goal of experience recognises the 
equal validity and value of existence and 
experience. Brahman is the True of the true 
fsatyasya satyam), the Light of lights ( jyotisnm 
jyotis) and the Joy of joys ( paramnnandam ). 
Brahman is, according to Sri Bhasya, ontologically 
the source of truth, goodness and beauty and the 
s'arlrl who is the Self of the self, and, mystically, 
the home of the eternal values realised through 
logic, ethics and aesthetics as the end and aim of 
life. Truth and goodness meet in beauty and 
bliss. The nature of Brahman as beauty in and 
beyond the cosmos and as the inner centre of 
individuality enables the jlvntman as a spark 
of the Supreme to become one with Him by means 
of bhakti or boundless love. When the seeker of 
Brahman sees Him as the One beyond space-time, 
he attains eternal bliss. In this way he ascends 
from temporal existence to eternal life, from 
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goodness to godliness and from the realm of 
pleasure-pain to Absolute Bliss. 

The chief value of Vis'istadvaita as Vedantic 
absolutism lies in its predication of error, evil, 
ugliness and other imperfections to the jiva and of 
all perfections like truth, goodness, beauty and 
bliss to Brahman. 

Nimbarka 

Nimbarka, born in Andhra Desa after Ramanuja, 
developed a system of Bhedabheda which stands 
midway between the Bhedabheda of Yadavaprakas-a 
and the Vis'istadvaita of Ramanuja. According to 
Nimbarka, there are three ultimate reals, which are 
co-eternal, namely, Brahmam, cit and acit. Brah¬ 
man is sagufia and is both static and dynamic. In 
its abheda aspect, it is self-related (svatantra) and in 
itB bheda aspect, there is distinction and difference 
between Brahman as s'akta and cit and acit as 
s'akti. The jiva is one with the Infinite and 
yet distinct from it. Mukti is the infinitising of 
the finite, but it is neither union with Brahman in 
the form of identity ( ekibhnva) nor organic 
inseparability ( avibhuga) since mukti involves 
identity and difference. As Nimbarka holds that 
the jiva is a distinct entity that derives its being 
from Brahman and depends upon it, his view has 
close resemblance to that of Ramanuja. 

Post-Ramanuja Visishtadvaita 

Post-Ramanuja Vis'istadvaita draws out the 
implications of Ramanuja’s mysticism and it is 
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elaborated in the systems of Vedanta Des'ika and 
Fillai Lokacarya, who are said to be their 
founders. Vedanta Des'ika laid stress on the two 
personal mystic stages of self-purification and 
introspeotion or vciimgya and jnnna , while Pillai 
Lokacarya stressed the need for operative grace, 
and democratic dissemination and corporate 
devotion as the essentials of S'ri Vaisijavism. They 
are, however, complementary and not contradic¬ 
tory, as both bring out the mystic experience of 
the Azhvars as revealed in S'ri Vaisijavism which 
may be called practical Vis'istadvaita. 

Vedanta Des'ika (1268—1369 A. D.) established 
by his life of jnnna-vairugya in theory and practice 
the twin truths of Ubhciya Vednnta and bhakti- 
prapatti as Vedantic means to the attainment of 
Brahman as S'riyahpati or the Divine pair of 
Righteousness and Redemption. He was born at 
Kahci, the chief of the salvation-giving centres in 
blessed Bharata, with its Indwelling Deity or 
Perarulalar, the great giver of grace and other 
gifts. Even at the age of five he revealed his 
genius by supplying to his uncle, Na^adar Ammal, 
the thread of his religious discourse in the shrine 
of Varada. He acquired mastery in all the spheres 
of learning at the age of twenty and was therefore 
divinely called “ Sarvatantra Svatantra ”. By his 
yogic contemplation in Tiruvahindrapuram, a holy 
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place near Cuddalore, he had a vision of Haya- 
griva, the Lord of Wisdom. Owing to his gifts of 
poesy, dialectics and controversial skill, he got 
the title of Kavitarkika Simha (the lion of litera¬ 
ture and logic). He refuted rival sects and systems 
in his polemic warfare and in works like “ Para- 
matabhanga” and “S'atadnsani” in which he 
expounded the sevenfold, objections to mnynvnda 
raised by Ramanuja. As Ghanrtavatara or the 
incarnation of the bell of S'rinivasa, he made the 
“ lion of Vedanta roar ” and rang the Love of S'rini¬ 
vasa from the hill top and summoned humanity to 
share it. His well-known “Vairagya Pancaka” 
addressed to his Advaitic friend Vidyaranya, the 
famous minister of the king of Vijayanagar, is a 
classic on vairngyct, of which he was also the 
embodiment. He then resorted to the traditional 
pilgrimage to the chief shrines from the north to 
the south. While he was at S'rirangam he wrote his 
stotras in praise of God and systems in support 
of Vis'istadvaita. When Malik Kaffer invaded 
it and massacred thousands of S'ri Vaisijavites, 
Des'ika took care to preserve rare Vedantic works 
like “Sfrutaprak&s'ika ”, the chief gloss on Sri 
Bhasya. He then retired like Ramanuja before 
him to Coimbatore, then a part of Mysore, and 
disseminated Vis'istadvaita and then returned 
to Sfrirangam. Though uncompromising as a 
controversialist, he led a life of humility and 
poverty, bore many trials and tribulations and 
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realised his mystic relation to the Lord as his 
Master and Self. As an Ac&rya or teacher, he 
was the continuator of Ramanuja’s Vis'istadvaita 
by refuting rival faiths and systems and elaborat¬ 
ing its philosophic implication with his encyclo¬ 
paedic knowledge and spiritual insight, as a jficini, 
bhakta and prapanna , as a synoptic thinker and 
.spiritual seer. His Vedantic expositions which 
varied in range and subtlety may be summed up 
under the usual headings of epistemology, meta¬ 
physics, ethics, aesthetics and religion. He 
reconstructed Nynyct Vaisesika in the light of 
Vis’istadvaita by giving a positive meaning to 
mukti and including Pnncarntra and Divya 
Prabhanda among the pramnnas. On the meta¬ 
physical side in the constructive aspect he 
expounded the three tatvas , cit, acit and Is'vara in 
terms of s'arlra and s'cirlrin or Brahman as the 
Self of all selves in his commentaries on the 
Ts'a Upanisad, the Gita Bhnsya and the essentials 
of the Brahma Sutras or “ Adhikarana Saravali ” 
and in his work “Tatva Muktakalapa”, “ Sarvartha 
Siddhi” and “Nyaya Siddhafijana ” and “Raha- 
syatrayasara ”. In his ethics, he reinterpreted 
Purva Mlmnmsa as the ethics of karma or dharma 
leading to the knowledge of Brahman or the Deity 
as the inner meaning of duty and insists on the 
performance of karma or Vedic duties as a prepa¬ 
ration for Vedantic life and kaiiikarya. He 
specialised also in aesthetics and gave the highest 
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place to sunta rasa or bhakti and his poetic' genius 
lay in spiritualising poetics and fine art. His 
poetic works “ Y&davabhyudaya ” and “ Raghu- 
vira Gadya ” reveal his devotion to Sfri Kysija and 
Sta Rama. In his allegorical drama, “ Sahkalpa 
Saryodaya,” in which purusa or the seer, aided by 
viveka or reason, subdues mahnmoha, the arch¬ 
seducer of spirituality aided by kama or lust and 
4ambha or conceit, and by the practice of introver¬ 
sion and sarmdhi, he attained s'nnti with the grace 
of God. His logic, metaphysics, ethics and aesthe" 
tics are centred in religion as in his stotras to 
S'rinivasa, Varada and Ranganatha. In his praise 
on Sfriyahpati, he refers to Divine might eternally 
wedded to Divine mercy as infinite in a dual¬ 
nondual relation. While He loves rule, She rules 
love and love overpowers might. “ Paluka 
Sahasra” in praise of the sandals of S'ri Ranga¬ 
natha is said to have been composed in a few hours 
one night. “ Daya S'ataka ” insists on the need 
for meriting Divine mercy. Karma alone is ritua¬ 
listic and krpn alone is capricious and the two 
meet in the view that God is both upaya and 
upeya. In his hymns to Varada. his favourite 
Diety, “Adaikkalappattu” in Tamil, he surren¬ 
ders himself absolutely to the Lord and takes 
refuge at his feet. “ Gopala Vims'ati ” is an 
ecstatic outpouring on Arujsja, the Divine cow¬ 
herd boy of Bfnd&van with the beauty of the 
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peacock feather on the head, the flute or melody 
on His lips and the flower of love in the heart. * 
The ecstasy of Desika became eternal in his 
absolute experience of Brahman, the Light and 
Bliss beyond, as described in his Paramapada 
Sopana ” in the light of the Kausltaki UpaniscuL 

Pillai Lokacarya (1264—1327), a contemporary 
of Vedanta Des'ika, is like him the follower of 
Ramanuja and is generally considered as the 
founder of Tenkalaism. He stresses the Prabhanda 
side of Ubhaya Vednnta on account of its Vaisnava 
character. The first gloss on Tiruvnimozhi called 
the Six Thousand owing to the number of granthas 
in it was written by Pillan at the instance of Rama¬ 
nuja. Nanjeeyar later on wrote another gloss on it 
called the Nine Thousand which was expanded into 
the Twentyfour Thousand by Periavaccan Pillan 
But the Thirtysix Thousand written by Vadakkut- 
tiruvidi Pillai is the most important of all and it is 
called the Idu or the equal of Srutaprakas'ika. In 
the reign of terror in S'rirangam caused by man¬ 
slaughter and sacrilege to the shrine by Malik 
Kaffer, Pillai Lokacarya hastened to the rescue 
of the image of Rahga and took Him to a place of 
safety in Madura. His exposition of Tenkalaism is. 
contained in the 18 Rahaayas or holy manuals in 


* Adharahita earuvamtanala makutalambhi mayurapincamalah I 
Hari nila sila viban&anilah pratibassazntu xnamaxitimapryana II 

—Gopala Vimsati, 12*. 
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aphoristic Sanskritised Tamil, of which the chief 
are the “Artha Paficaka,” the “ Tattvatraya ” 
and the “ SVivacanabhasaija.’* The first two deal 
with the philosophic aspect and the third with the 
religious or devotional aspect. “Artha Paficaka” 
expounds the five truths relating to Is'vara, the 
jlva, the purusnrtha, the upnya and the virodhi, and 
each of them is analysed into five aspects. Is'vara 
exists as para, vyuha, vibhava, antarynmin and area, 
of which the last is the most important on account 
of His accessibility. “ S'rivacanabhusaija ” as the 
religious aspect of his work accounts for the 
preference of area by the analogy of refreshing 
water. Para, transcendental, is remote like the 
rain drops in cloudland; vyuha is like the waters 
round the cosmic qgg; antarynmin, the immanent, 
is hidden like spring water; the incarnations come 
and go like the freshes in a river ; but area is the 
permanent reservoir of the redemptive mercy of 
the Lord. The next tatva, namely, the jiva is 
fivefold, namely, the nitya or the eternally free, the 
mukta or the freed, the baddha or the bound, the 
kevalin stranded in kaivalya and the mumuksu, the 
seeker after mukti . There are five ends of life, 
namely, dharma, ethical, artha, the economic, 
knma, the hedonistic, kaivalya or the spiritual and 
the anubhava of Brahman or the mystic. The five 
chief means to mukti are karma, jfinna, bhakti, 
prapatti and nenrya abhimnna or devotion to 
the guru. There are five chief obstacles to mukti, 
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like atheism, belief in polytheism and faith in other 
means and ends. 

His “ Tattvatraya” is on the model of the 
Brahma Sutras and it also deals with tit, atit 
and Ts'vara in three parts. “ S'rivacanabhosaiia,” 
the religious work of the Acarya, consists of 
four chapters, each stressing a particular 
doctrine of the sect. In the first chapter STl 
or Laksmi is defined as the Divine mediatrix, 
not as the Infinite or vibhu oned with the Lord as 
Des'ika says. She exists for His satisfaction and 
depends upon Him like S'lta on Rama. She 
intercedes on behalf of the sinner and subdues 
the retributive will of Ts'vara by Her overflowing 
mercy; She makes the jlva a mukta and Ts'vara 
the saviour. The second part insists on the 
spontaneity of Divine mercy as opposed to its 
attainment by the upnya of bhakti-prapatti even 
as a vyuja. Responsiveness to grace has more 
religious value than the responsibility of the jlva 
to merit it. Operative grace like the free flow 
of mother’s milk is different from co-operative 
grace which is like artificial milk and the upnya, 
mentality savours of egoity. Prapotti is divinely 
bestowed and not merited by egoistic effort. 
Service to Bhagavnn and His servants is superior 
to bhakti and it is spiritual worth and not birth that 
determines the devotion of the Bhngavata. The 
third chapter dwells on dedication to God for 
the absolute rain of His grace. The fourth chapter 
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prefers the Ac&rya or teacher even to Is'vara as he 
is moved by mercy and mercy alone. 

While Lokac&rya with his devotion to God 
was the philosophic exponent of Tenkalaism, 
MaijavaJa Mamuni (1370—1443 A.D.) was largely 
its exemplar as he is the pattern of devotional 
humility expressed as kaibkarya. To him spiritua¬ 
lity and service are one. Maijavala was born in 
a sacred place in the Tirunelveli district. He 
acquired proficiency in Vis’istadvaita and was 
initiated into Tiruvnimozhi by his teacher, 
S'ris'aila. His devotion to Ramanuja is well brought 
out in his work known as “ Yatiiaja Vims<ati ” and 
he is therefore called “ Yatindrapravana ”. He 
became a sannyusin and dedicated himself to the 
service of Ranganatha and His servants and also 
to the cause of the popularisation of Divya 
Prabhanda. In his “Upades'a Ratnavali”, he dwells 
on the essential teachings of the Azhvars and he 
commented also on Tiruvnimozhi and the works 
of Pillai Lokacarya. Thus these two Acaryas are 
regarded as the chief expositors of Tenkalaism 
dealing with the democratic side of it. 

Comparison is often made between the schools 
of STri Vai^ijavism and two well-known sects of 
Christianity on account of the alleged resemblance 
between the problems of karma and krpn on the one 
hand and those of justification by works and 
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by grace or the volitional and self-surrender types 
on the other. But the analogy is not sound as the 
points of difference and not of resemblance 
are essential. The Christian theory of the incarna¬ 
tion and the doctrines of original sin and vicari¬ 
ous atonement and of the Judgment Day are quite 
different from the theories of the avatars, 
karma , krpn and mukti upheld by Bri Vaisijavism. 
The latter is a religion of universal love deduced 
from the Upanisadic teaching that Brahman is in 
the hearts of all jlvas as their Inner Ruler 
Immortal. 

The doctrinal disputes between the two schools 
of S'ri Vaisnavism aggravated by alliance with 
institutionalism and secularism with its assertion 
of rights can be solved by appeal to their basic 
authority in V is'istadvaita which defines Brahman 
as s'arlrl or inner love and as upnya and upeya. 
The exposition of the Acary&s is rooted in the 
mystic experience of the rsts and the Azhvars and 
when the disputant delves into mystic love like the 
Azhvars, this problem is not only solved by reason 
but dissolved in God-realisation. 

Srikantacharya (Sivadvaita) 

S'rikanta came later than Ramanuja and his 
exposition of the Brahma Sutras as S'ivadvaita 
has very close affinities with Vis'istadvaita. The 
system is called S'iva Vis'istadvaita and it 

14 
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attaches equal importance to the Upanisada and 
the Saivngamas. Brahman, according to S'ri- 
kaqt&cfirya, is Siva-s'akti and is in the universe 
as well as beyond it. The jiva is self-conscious, 
morally free and monadic. Though it is now 
obscured by the triple taint of ni}ava, rrmyn and 
knmyn, it can unveil itself by the grace of Biva and 
attain infinite consciousness. Like Ramanuja, 
S^rikaijta interprets the relation between Brahman 
and the jiva as that between the s'arlrin and the 
s'arlra (the soul and the body). As Pas'upati , S'iva 
transforms the jiva or pas'u into Sivatva and the 
individual soul is thus deified. In mukti the jiva 
is only transfigured into S'iva but does not become 
Biva; there is unity but not identity. 

Madhvacharya 

Madhvacarya, the founder of Dvaita Vedanta, 
was born in 1199 in South Canara. He was 
dissatisfied with the S'ankarite Vedantism of his 
guru which he severely refutes. Likewise, he ex¬ 
poses the faults and fallacies of other schools of 
philosophy. He insists on the realistic view of 
epistemology and the theory of external relations. 
His philosophy is monotheistic and pluralistic. It 
is called Dvaita as opposed to Advaita; his inter- 
• pretation of the mahnvdkya is significant: “ sa ntrm 
tat tvam asi" is interpreted by him “ sa ntrm—atat 
tvam asi ” iThou art not That). 
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Dvaita is based as much on common sense 
as on supersensible knowledge. It knows no 
disparity between psychology, logic and ontology. 
According to it, Reality is rooted in a fundamental 
difference which is fivefold: Among the three 
classes of reals, Is'vara , cit and acit, Is'vara or 
Vigiju is different from cit ; He is different also 
from acit ; there is difference between one cit and 
another and between cit and acit ; acits also differ 
among themselves. Each entity is monadic and 
has its own particular peculiarity. The jiva is 
dependent on Is'vara. By the practice of bhakti, he 
can win Is'vara's grace and thus attain mukti. 
Jivas are good and bad; the wicked jivas choose 
the way of sin and suffer in eternal hell. Dvaita 
is often called Sad Vaisiiavism to distinguish it 
from Ramanuja’s S'ri Vaisnavism and it has largely 
influenced the mysticism of Caitanya and the 
teachings of Maharashtra saints. 

Chaitanya 

Caitanya (1485-1533), the founder of the 
Acintya Bhedabheda school of Vedanta, was born in 
Nuddea, the home of Nynya studies in Bengal. As 
a boy he became a subtle dialectician and debater 
and was an atheist. But when he went to Gaya, 
he came under the spell of Is'wara, a follower 
of Madhva, and became God-intoxicated. He 
then considered it his mission in life to spread, 
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both by precept and by practice, the cult of Radha- 
K?$pa. The Absolute, according to Caitanya, is the 
Enchanter of souls, Lord Kygija, and is sat, cit, 
manda . He is the Being of beings, the knowing 
Self of selves and is supremely blissful. He is 
bliss and blissful and imparts it to others by His 
hlndini s'akti, whereby they become equally blissful. 
Kysija prema is rasa or sweetness par excellence , 
mndhurya or sweetness itself. It is love for love’s 
sake and is more valuable than divine omnipotence 
and sublimity. Prema is to ka,ma what light is 
to darkness. Krsna rati or the love of Krsna has 
no taint of carnality or egoism. The rasas are of 
different grades and form an ascent from snnta 
to madhurabhnva. Snntarati is the peace of 
Brahman without prema. Dnsyarati is service to 
God as master or lord and it develops into 
vntsalya or the tender solicitude of motherly love 
like that of Yasoda. Vntsalya has its consumma¬ 
tion in madhurarati or the blissful liln of S'ri 
Kysija with the Gopis who were bliss in flesh 
and blood, free from all bodily blemish. Madhura¬ 
rati itself ascends from prema to mahnbhnva as 
perfected in rasa liln and RSidbSi-K^sija love. 
When prema becomes flaming love, it melts the 
heart, grows into sneha and develops into pra^aya 
when it is a consuming passion. When love is not 
requited, it reacts as mnna or rebuke. It then 
bursts all bounds as annrnga. Finally it ripens 
into mahnbha/va which is ever fresh and fecunditive 
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and it is expressed in eight ways through tears, 
tremour, trance, trembling, fading of colour, stiff¬ 
ness of the body, hair standing on end and perspi¬ 
ration. It is perfected in the dual-nondual love of 
Radha-Kysija. Kysija is bliss absolute and He 
relishes it by becoming Radha, His eternal Other or 
reflected Love. It is said by his followers that 
Caitanya is the dual self of Radha-K/fsna. In the 
Radba-mood when he saw the blue sea at Puri, he 
felt it was the blue complexioned S'ri Krsna and 
rushed into it and disappeared. 

V allabhacharya 

Vallabha (1479-1531), the founder of S^uddha 
dvaita Vedanta, was born in the Central Provinces 
(Madhya Pradesh). He was a great controversia¬ 
list and was a bitter critic of nmynvnda. Later on, he 
began to revel in Krsna prema and found supreme 
delight in the Bhngavata, the homeland of the love 
of S'ri Kfsija. S'ri Kysna is, according to Vallabha, 
absolute bliss with a formless form of sat, cit, 
nnanda or Radha-Kpgija sporting with the jlvas in 
a Ooloka beyond the Vaikuijta of Vedanta. Bhakti 
is neither conventional nor scriptural. It is not an 
artificial ladder, but is spontaneous and immediate. 
It is overpowering and is a revelling in communion 
with Gopala ; it is called pustibhakti . Vallabha’s 
followers are now chiefly found in Guzerat and 
Kutch. 
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THE MYSTICS OF HINDUSTAN 

Ramananda 

Ramananda (1370-1440) was born at Prayag. He 
was deeply influenced by Ramanuja and became a 
religious reformer in the north. He taught that 
bhakti is due to worth and not to birth. He spread 
his message among all sections of people through 
the medium of Hindi. He had disciples among all 
ranks of society. The chief among them were 
twelve in number: Ravidas, Kabir, Dhanna, Sena, 
Pipa, Bavananda, Sukhananda, As'okananda, Para- 
mananda, Mahananda and two others. God, says 
Ramananda, is in the temple of the heart and love 
is an inner growth which has nothing to do 
with birth or social status. There is a saying that 
bhakti arose in the south; Ramananda spread 
it in the north and Kabir spread it all over the 
world.* 

Ravidas was the son of a cobbler in Benares. 
The queen of Chitore became his disciple. He had 
mystic communion with God in his heart and took 
a great delight in serving sndhus and others. Sena 
was a barber. So saintly was his character that 
the prince whom he served became his disciple. 
Pipa was a Rajput ruler who renounced his king¬ 
dom and took to Ky$na prema. It is said he leaped 
into the blue sea and saw Kyspa there. 

Kabir was the son of a Muhammadan weaver 
and was a born mystic. He disliked fanaticism 

* Mediaeval Mysticism in India by Sen, Pafee 74. 
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and formalism and became a disciple of R&mS- 
nanda, the Vaifijavite reformer already referred 
to. He was also influenced by Sufism. He called 
himself a child of Rama and Allah and felt that he 
was dyed with the dye of God, the Indwelling 
Love, in the heart of hearts. That love made him 
God-intoxicated. Kabir had no faith in scriptural 
authority or ascetic self-mortification. Ceremonials 
and forms had no meaning for him. He was free 
from all trace of sectarianism and image worship. 
His soul freed from sinfulness was absorbed in 
universal love and he was mad, as it were, with 
the love of God. He was deeply interested in 
Hindu-Muslim unity. Travelling far and wide, 
he taught that God is Indwelling Love in every 
one and is yet transcendental. As God is in every 
one, every one should be loved. Melting with 
love, he became merged in Divine Unity. 

Mira Bai 

Mira Bai was a princess of Rajputana. She was 
born in Marwar in 1504. Even in her childhood 
she was deeply attached to an image of Hri Kysiia. 
She became a disciple of Ravidas and fascinated 
by the message of Kysija rati, she ran from place 
to place in search of Giridhar. She set her heart 
on marrying Him who is the only purusa or male 
in the world and she may be called the Aqi^aJ of the 
north. Against her will, she was married to the 
Rana. Persecuted by her relatives as a maniac, 
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she spent her life in ecstatic singing and danoing 
before an image of Bri Kysija. The mute Beauty 
leapt into smiling love and shot forth from 
the Divine Image. It encircled Mira and a wonder¬ 
ful fragrance pervaded the atmosphere. Akbar 
who came in disguise to see her, was lost in 
reverence and offered a necklace to the Lord. The 
Rana was enraged at hearing this news and 
ordered her to drown herself in a river. When she 
reached the river singing and praying, she was 
lost in it and expired in the arms of her Eternal 
Beloved. 

Guru Nanak 

Guru Nanak (1469—1538), the founder of 
Sikhism, was born near Lahore at a time when 
Hinduism was persecuted by the Moghuls and 
threatened with extinction. He strove hard to 
stem the tide of Islamic fanaticism. Even as a 
boy, he came under the influence of Kabir and had 
a meditative disposition and a mystic bent of 
mind. At the age of seven he taught his teacher 
that he should write God’s name in his heart. 
When he was asked to cultivate the land, he 
said that his body was the field and that he 
would sow the seeds of God's name in it. When 
he was asked to serve as an officer in the 
army, he said that he served the Lord with all his 
heart to deserve His grace and that he wore the 
white dress of charity. Marriage did not stand in 
the way of his mystic quest and only intensified 
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his spirit of renunciation and contemplation. He 
hated sectarianism and formalism. Guru Nanak’s 
inspired songs are collected together in Adi Oranth 
Snheb, the sacred scripture of the Sikhs. In some 
respects, the songs show affinity to Vaisnavism 
as they contain the sayings of Ram&nanda and 
Namadeva. He used to say that contentment was 
his father, forgiveness his mother, and God-love 
his husband. His relatives were afraid that his 
mind was deranged. He told them that he suffered 
from Divine madness and that he could be cured 
only by uttering God’s name. Guru Nanak 
travelled widely in India and even outside in 
countries like Siam, Ceylon, Turkey and Arabia. 
Wherever he went, he exhorted people to love God, 
to serve humanity and to give up religious fanati¬ 
cism. He speaks of five stages in the development 
of Divine love, viz ., dharukhand or the realm of 
beauty, jnnnkhand or the spirit of divine know¬ 
ledge, sharankhand or the realm of ecstasy, 
kharankhand or the realm of power which enables 
man to conquer the fear of death, and sachkhand in 
which the devotee becomes one with God. He 
held that music was very helpful in promoting the 
mystic quest of union with God. In later years, 
when Moghul persecution became bitter, the Guru 
transformed the Sikhs into a military community 
and even today they are noted for their religious 
fervour and dauntless military courage. 
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Dadu 

D&du (1544—1603), a poet-seer like Ravidas, 
was a cotton carder of Benares. He tried to bring 
about unity between Hindus and Mussulmans by 
his teaching that God is Love and that He is 
enshrined in one's own self. Da$u believed in the 
sahajn method of seeing God in a simple, natural 
way like Kabir and also under the influence of a 
guru. It is said that Akbar was greatly impressed 
by Da^u’s teaching after discussion with him for 
forty days in 1586. The man who sees God can, 
Da^u says, share his experience with others. He, 
however, hated sectarianism and the prostitution 
of power for the sake of popularity. Da$u illus¬ 
trates the need for catholicity in religious belief 
in the following way. Just as there is harmony 
only when all the strings of the vlna are played 
on, there is true mystic wisdom only when the 
mind is attuned to all the cults. The body, he 
says, is the real scripture and the heart is the 
temple of God. In true love selfishness melts 
away in service. The mystic is a dualist-non¬ 
dualist. While the intellect divides things, love 
unites them. The mystic communes with God by 
supplication and spiritual oneness. Just as the 
eye can see the face only through the mirror, God 
says Dadu, enjoys His own Beauty only through 
the mirror of creation. 
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Tulsi Das 

Tulsi Das (1532—1623) was an ardent devotee 
of Sto Rama and dedicated himself to his service 
by becoming a sannymin and disseminating the 
religion of Rama bhakti. He wrote his famous 
Rnmnyctqa in Hindi. Millions of people in 
Northern India consider this Rdmnyana as sacred 
as that of Valmiki. The book insists on the sacred¬ 
ness of the holy name of Rama as Uttama Purusa 
and Purusottama who is the very embodiment of 
the highest ideals of monarchy, monogamy and 
monotheism from the spiritual standpoint. 

Mysticism, as understood by Hindu seers and 
saints, is religion realised and not merely rationa¬ 
lised. It is not other-worldly or emotional. 
Mysticism is a scientific self-experimentation on 
the nature of God in a form like Krsna prema. as 
expounded in the Bkagavata . It comprises the 
three sndhanas or stages, viz., self-purification, 
contemplation and the yearning for union with 
S'ri Kysna. This unity that is longed for is stable 
unlike spasmodic visions and trances. It is realising 
the One and not moving round it. Krspa rati 
surpasses the peace of kaivalya or aloneness and 
even the joys of mukti; for bhakti irrespective 
of mukti is love for love’s own sake. 

THE MYSTICS OF MAHARASHTRA 

The chief features of mysticism have been 
summed up in an earlier chapter. The mystic holds 
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that everyone can realise godliness even in this life. 
Though this experience is supersensuous, it is 
objective and universal. ^The intuition of the mys¬ 
tic can be tested by reason equipped with virtue 
and it is deiform. The aspirant should give up 
worldliness whether he is in the world or not and 
should have purity of mind. The path of bhakti 
leads to God easily and naturally and consists of 
various conative stages and may be called the 
volitional type of bhakti and it is chiefly taught in 
the Bhngavata and the Bhakti Sutras of Narada. 
They are s'ravarpa (hearing the name of God like 
Pariksit), klrtana (singing His praise in the 
manner of Narada), smarana (remembering H,is 
name as Prahlada did), arcana (single-minded 
worship), dnsya (service to God as in the case of 
Hanuman), vandana (prostration), sakhya (fellow¬ 
ship with God as that of Arjuna) and self-surren¬ 
der to God as done by Bali. Among other mystics 
of the Bkagavata may be mentioned Uddhava, 
AjSmiJa and Avadhuta. Mystics have visions 
and auditions of God ; but they have no finality. 
Disappointment and distress result after such 
temporary experiences and what has been termed 
the dark night of the soul then sets in. During the 
periods of separation from God, tears flow freely,the 
throat is parched up, the tongue gets dry, and even 
the breath is suspended. The jlva pants after God 
as the hart pants after water brooks. At long last 
the mystic is blessed with the joy of unitive life. 
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The saints of Maharashtra conform to the 
above bhakti type and they specialised in sharing 
their experience with others and serving humanity 
in terms of spiritual democracy. There was almost 
a regular succession of mystics in Maharashtra 
from the thirteenth century onwards- Maharashtra 
mysticism was largely due to the influence of 
Ram&nanda. Jfianadeva is its fountain-head. The 
teachings of saints like Jfianes'var, Namadeva, 
Ekanath, Tukaram and Ramadas may be studied 
as its patterns or exemplars.* Their religion of 
bhakti is recorded in Bhakta Vijayam and is drawn 
from the Bhngavata. The antithesis in the relation 
between Advaitic jnnna and theistic bhakti and 
between jnnna and karma is overcome in practical 
Vedanta which is the meeting of the extremes. The 
mystics of Maharashtra were bhaktas of Vitoba of 
Pandarpur and they sang the praise of Sto Kysna 
and Rukmiijl in terms of knntabhnva or devotional 
mysticism as distinguished from the madhurabhnva 
of Radha-Kysija or bridal mysticism. Their psalms or 
mystic utterances are called nbhahgas. Jfianadeva 
went to Pandarpur and became a spiritual friend 
of Namadeva and the two went as pilgrims to 
North India and disseminated their jnnna bhakti . 

The Jhnnes'vari, written by Jfianes'var in 1290 
at the age of nineteen, is a philosophical work 
based on the Oitn and is looked upon as the crest- 

• Mr. Ranade in his valuable work ■* Mahratta Mysticism," 
divides ii into five periods, namely, the intellectual, the democratic, 
synthetic, personalistic and activistic. 
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jewel of Maharashtra mysticism. The author insists 
on intellectual and ethical self-perfection as the end 
of man. The path to perfection is through the prac¬ 
tice of the sntvic or Divine qualities of self-control, 
humility, ahimsn and devout resignation to the will 
of God. Every action should be done without any 
care for its consequences in the spirit of adoration 
of the Supreme. When Arjuna was given the 
spiritual vision to intuit the cosmic form of the 
Lord, he preferred the Personal to the Impersonal. 
The Personal God of the bhakta is the same as the 
Absolute of the jffani. Every emotion can be spiri¬ 
tualised ; even fear and hatred, when directed to 
God and sublimated, lose their sting and soilure and 
enable the devotee to intuit the Lord who is both 
without and within. Spiritual worth has no con¬ 
nection with birth or station in life. It is the life of 
bhakti fulfilled by uttering the name of the Lord 
with the grace of the guru. Advaitic bhakti is pre¬ 
ferable even to mukti and avidyn is then sublated. 
The tree of Asvatha is unreal and is destroyed by 
jftnna which reconciles monism and pluralism. In 
the realisation of God, self-feeling vanishes in the 
unitive state. In the non-dual experience of 
Jfi&nadeva, jftnna is not different from bhakti and 
action ends in aotionlessness. It is the bliss of the 
unitive life expressed through universal love. 

Namadeva 

Namadeva (1270—1350) was the son of a tailor 
in Satara. Like Prahlada, he was a born bhakta 
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and the first word uttered by him in his second 
year was ‘ Vitoba \ It is said that the Lord in the 
image revealed Himself to him and accepted the 
food offered by him. As he grew older, he became 
a disciple of Jfi&nadeva. Under his guidance, he 
popularised, by his intense prema, the name of 
the Lord as Paij<juranga. The shrine at Pandarpur 
became after him the heart of Maharashtra mysti¬ 
cism. Namadeva panted for God, contacted Him, 
enjoyed His presence and also suffered the pangs 
of separation in the dark night of the soul. In 
the beatific visions vouchsafed to him, he saw 
Vasudeva in all beings and all beings in Vasudeva. 
He felt the security of Divine forgiveness and 
was sure that he was freed from the lusts of the 
flesh like knma and krodhn. He shared his bhakti 
with others by mma sahklrtan and social service. 
His devotional sayings are included in the Granth 
Saheb of the Sikhs on account of their devotional 
fervour. Such bhakti is a spiritual democracy 
which enabled even the goldsmith, the potter and 
the barber to realise God. 

Ekanath 

Ekanath (1533—1599 A. D.) lost his parents 
while he was only a baby. Even as a boy he 
had visions of God. He made a special study 
of the Bhngavata and preferred sagurpa worship to 
niryur}a meditation although he was influenced by 
S'afikara; he gave a monistic turn to his bhakti 
and was synthetically inclined. He was often 
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God-intoxicated. Tears would flow down his 
cheeks, his throat would become choked, and his 
hair would stand on end. As a house-holder, he 
was in the world and yet he was out of it. Both 
by precept and by practice, he disseminated the 
democratic but disciplined religion of bhakti. With 
his poetic gift he brought religion from the monas¬ 
tery to the market-place. It is said that once he 
gave the holy water brought from the Gahga to 
a donkey dying of thirst. At once he had a vision 
of God, and he saw God in all beings. His 
Bhngavata in the Mahratti language commands 
the same reverence in Maharashtra as the Bnrm- 
yana of Tulsidas in Hindi. 

Tukaram 

Tukaram was born in 1598 A. D. near Poona 
and was the son of a grain merchant. Early in life 
he came under the influence of Jfiana'deva, Nama- 
deva and Ekanath. Namadeva directed him to 
compose abhafigas for the devotional upliftment of 
all people. Like other mystics, he too passed 
through the dark and dreary night of the soul. 
He welcomed poverty and calumny as means for 
the purification of the soul and for the practice of 
humility. But when he was persecuted by the 
enemies and when his poems were thrown into the 
river he could not bear the sorrow and he cried for 
solace. The books were then recovered. Some¬ 
times, unable to bear separation from God, he 
panted like a fish out of water and cried in agony 
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for God like the cStaka bird crying for rain. His 
whole being yearned for God’s love. His heart 
was choked with sobs arising from mental desola¬ 
tion and he felt restless and hapless. He had an 
oppressive feeling that he was a mass of sin and 
sought God as his only refuge and clung to His 
feet. When there was no response, he rebuked 
Him for His cruelty and apathy; he was then 
blessed with a direct vision of God as Vitoba. 
Tukaram’s photic and auditory experiences ripened 
into immediate personal contact with God and 
he felt His presence in all beings, like Namadeva. 
His abhafigas to Vitoba of Pandarpur are popular 
devotional songs which convey the message of 
bhakti to the millions. Bhakti to Vitoba is superior, 
he holds, even to mukti. Tukaram passed away 
with God’s name on his lips and His love in his 
heart. 

Owing to the close resemblance between the 
teaching of Tukaram and that of Jesus, Christian 
writers like Mr. Murray and Dr. McNicol trace the 
former to the influence of the latter. But Hindu 
mysticism has an indigenous origin and is unique 
owing to its living faith in Paij^uranga or God as 
the Indwelling Love in all jlvas. Its innate spiri¬ 
tuality and spiritual hospitality are at variance 
with the militant spirit of Christianity and its 
passion for proselytisation. 

15 
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Ramdas 

Ramdas was born in 1608 A.D. His age is called 
the period of activistic mysticism as different 
from the personalistic mysticism of TukarSm, 
his great contemporary. Even in his early 
years, Ramdas was blessed with a vision of 
God and of Rnma Rnjya as a true kingdom 
of God on earth. In 1649 he became the guru of 
Sivaji and under his inspiring guidance the disciple 
tried to re-establish Rama Rajya or the rule of 
righteouness touched with redemptive love. Ram¬ 
das felt and taught that the body should not be 
mortified by self-repression but should be well- 
disciplined and utilised for spiritual service to 
others. True devotion, he held, consists not in 
performing miracles, but in direct realisation of 
God-head as Rama, both within the self and outside, 
by means of self donation or ntmanivedana,. The 
ideal saint does not renounce society in a spirit of 
sick-mindedness, but is an active humanitarian 
working for the welfare of the world by giving a 
spiritual direction to humanism and benevolence. 
By his life and teaching as in his work Dnsabhoda f 
Ramdas exemplified the Maharashtra or Hindu 
mystic ideal of harmonisingiflana and bhakti or con¬ 
templation and activity in a larger sense than that 
of Mary and Martha. Hindu mystics, in general, 
synthesise dualism and non-dualism more effec¬ 
tively than Plotinus and justify the universalism of 
Vedanta when they realise God as the All-Self. 
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Siv&ji was so much drawn by R&mdas’s bhakti 
that he desired to be his personal disciple; but 
the guru exhorted him to do his duty as a ruler in 
the spirit of work as worship of God. The rule of 
Sivaji in modern times is in many ways an 
imitation and assimilation of the ideal of Rnma 
Rnjya as righteousness in action embodied in the 
triple ideals of monarchy in politics, monogamy in 
marriage and monotheism in religion, all based on 
the life of Hama as Uttama Purusa or the ideal 
king, the ideal husband and the ideal God or 
Purusottama as the ideal actually realised in 
a single personality and not merely a dream 
cherished by Plato and other idealists in the West. 
The lives of other bhaktas recorded in Bhakta 
Vijayam are varieties of experience of bhakti like 
those of Periapur&Qam. But they are all more or 
less of the same nature as those mentioned above 
as the typical devotees of Maharashtra. 

Mysticism is one in spite of the varieties 
of mystic experience due to different temperaments 
in persons and their groups. As was pointed 
out already, Bengal mysticism is on the whole 
emotional, that of South India, the land of the 
Acaryas, is intellectual and that of Maharashtra 
volitional and practical. In modern Hindu 
mysticism an attempt is made tolgo back to the 
basic truths beyond the above-mentioned different 
functional variations of the mind in terms of 
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feeling, thought and will, as in the life of S'rr 
Ramakrsna. 


The Prarthana Samaj 

The Prarthana Samaj of Maharashtra asso¬ 
ciated itself, under the guidance of Ranade, with 
the theistic mysticism of the Bhngavata, unlike the 
Brahmo Samaj of Bengal with its earlier Christian 
proclivities. The mysticism of Jfflnadev, Ekanath, 
Namadeva and TukarSm was a religion of the 
heart and it appealed to the hearts of men. It was 
in every way opposed to the iconoclastic fanati¬ 
cism of the Semitic religions. The mystic sought 
communion with God as his inner Love and 
not as a distant Ruler and chastising Judge. 
The love of God as premn overleaps all the barriers 
of caste, creed, and country and Hindu mysticism 
through the ages has stuck to this universal appeal 
in spite of temporary set-backs. It is not colour¬ 
less cosmopolitanism, nor lifeless eclecticism, but 
reveals the innate catholicity of the Hindu mind 
which has always set its face against proselytisa- 
tion and the idea of the chosen race. This justifi¬ 
cation of Hindu mysticism has to be repeated 
because of the continued attacks against it iby 
critics without knowing its essentials. 

SAIVITE MYSTICS 

Shaivism, or the worship of S?iva as the 
Supreme Self, was prevalent in India even in 
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ancient times. It came into conflict with Buddhism 
and Jainism and established its supremacy in South 
India in the period of the Saivac&ryas. The Chola 
kings were S'aivas and they encouraged many 
S'aivas to come from the North. S'aivism spread 
outside also in Indo-China and Java along with 
other Hindu cults. S'iva is identified with the 
Vedic Rudra and Hisworship is mentioned in the 
Svetns'vatara Upanisad. The Saivngamas are in 
no way opposed to the Vedas. 

Though Tirumnlar first expounded S'aivism in 
South India as early as the ninth century, it 
was definitely formulated only in the thirteenth 
century, by Meikaijdar in his treatise called Siva- 
jnnna Bodham. Some time later, Arulnandi com¬ 
posed a work called £Hvajnnna Siddhiynr , which is a 
classic on S'aivism. In the fourteenth century, 
Umapati S'ivacarya wrote several works on Saivci 
Siddhnnta or the philosophy of Shaivism. 

Saiva Siddhnnta is not monistic like Kashmir 
S'aivism from which it is sometimes wrongly 
traced. It refers to three categories, God, the soul 
and matter ( Pati , pas'u and pns'am ) and also to 
36 principles or tatvas unlike the Sankhyan system 
which recognises only 25 tatvas. S'iva is absolute 
and pure and perfect and is the Giver of Grace or 
arul. The soul is limited by ztifava, kama and 
mnyn. Owing to nrpava the soul which is vibhu or 
all-pervasive by nature has become limited or 
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ai}u (atomic). It is then conative and does good 
and evil which are both due to karma. Owing to 
muyn, the consequences of its action become 
objects of experience. S'iva has grace or arul by 
which He removes the marul or nrfnva or pas'a of 
the soul which is sat-asat and subject to the ills 
of creation. After realising the fleeting nature 
of the soul practises cariya, kriya, yoga and 

jhnna. It is purified by Sivadiksa and finally 
realises its Sivatva . Sivatva consists in the identity 
of the essence of S'iva and jlva and in their 
difference in existence. S'aivism, however, stresses 
the relation between S'iva and jlva as that 
between nndnn and adimcti or that between master 
and slave, though the other relations between God 
and the soul are also stressed. 

S'ivadvaita, which has been referred to before, 
should not be confounded with Saiva Siddhnnta and 
S'aivism. Saiva Siddhnnta is really Vis'istadvaita 
with S'iva as the Supreme Self instead of Visiju 
and there is no hostility between philosophy and 
religion; and there is not much difference between 
Saivism and Sri Vaisijavism as, in essence, they 
are mystic religions though as sects they are 
different and opposed. 

Sfaivism as an aspect of Hinduism is the 
religion which describes, as already stated, the 
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relation between God, soul and matter in terms 
of Pati, pas'u and pns'am , which resembles to some 
extent the Vaispava view of Is'vara, cit and acit. 
It is at once a view of life as well as a way 
of life and is therefore a philosophy of religion. 

It is often termed samayam which brings 
out the mystic meaning of the union of pas'u with 
Pati orS'iva. Saiva Siddfmnta is based on the Yeda 
in general and the Saivngamas in particular. The 
Saivngamas are assigned to a period prior to 
the sixth century A-D. It is said that the word 
agama refers to the three eternal entities, n (pas'u), 
ga ( pns'am ) and ma (Pati). Just as the Vedas 
consist of the karma knn4a or the practical side of 
religion and jnnna knri4a or the Upanisad which 
deals with the philosophy of religion, the twenty- 
eight Saivngamas deal with cariya, kriya and yoga 
which are the practical side and with philosophy 
which is contained in jnnnapndam. 

The austere devotees of S'iva afe the 63 Nayan- 
m&rs and the most important of them are called 
the teachers of the samaya. The great seers of 
S'aivism are Appar, Sundarar, Tirujfiana Sam- 
bandar and Maijikkavacagar. The hymns sung by 
them are outpourings of love to S'iva. The hymns 
of Appar, Sundarar and Sambandar are called 
Tevnram while ManikkavScagar’s hymns are called 
Tiruvncagam, which corresponds to the Tiruvni- 
mozhi of Nammazhv&r, the Vaisijavite saint. The 
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hymns of these S'aivite seers are called tamizh 
marai or Tamil Veda. 

The philosophy of S'aivism is systematically 
expounded in Sivajitena Bodharn in twelve sutras 
and developed in Sivctjnnna Siddhiynr. Shaivism 
is different from the sects like the Knpnlika 
and the Knlamukha. which are associated with 
objectionable rites and orgies, as it defines Sfiva as 
the ever Auspicious and Holy One and as Love 
(anbu). By Sivabhakti or love to S'iva the jlva 
shakes off sensuality and sin and becomes one with 
Biva. Otto’s* view that there is a mysticism of 
horror and ‘tremendum’ in the worship of 
visvarupa in the Oltn and Maha Kaji or Durga 
which is subdued and purified in the West and in 
Christianity betrays misunderstanding, as in 
Hindu mysticism God is love * and the soul is 
made godly by such love. 

The 63 Nayanmar8 

The devotees of S'iva, known as the sixtythree 
totpdars or servants of Siva, belong to all ages and 
castes and form a spiritual democracy whose 
common quality was their deep Saivite experience. 
Another feature common to all of them was their 
refutation of Buddhism and Jainism which are 
said to be not only anti-S'aivite but anti-mystical. 
The lives of these saints are recorded in Periapurd- 

• Pamphlet on Otto by M. Yoxnuntchotys. 
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5 jam by the saintly poet Sekkizhar. Among the 
best known of the saints is Kapijappar, who was a 
hunter of the second century A.D. He nourished 
an image of S'iva every day with his own food 
consisting of flesh and finally risked his sight 
owing to his perfervid devotion to the Lord. 
Service to Saivite saints was deemed superior even 
to that to Siva Himself. The life of Tirumlakapta 
Nayanar, a potter of Chidambaram, is an example 
of such service. Nanda was an Adidravi^a of 
Adanur near Chidambaram. In his irrepressible 
longing to see Sri Nataraja, he hastened to the 
shrine and is said to have disappeared in the 
shining ecstatic Presence. A devotee, who was 
by profession a washerman, dedicated himself to 
the service of Siva bhaktas and washed their 
clothes in a spirit of service. Buddhism stressed 
the practice of love to all living beings, but denied 
the Supreme Being. A Buddhist, Sakhya Nayanar, 
gave up his creed and became a S'aivite. He 
gave a positive meaning to love and lived in 
that love which is Siva Himself. Stfva is every 
man’s God and is easily accessible to the devotee 
in any form desired by him. Adipatta Nayanar 
was a fisherman by profession who lived near 
Nagapattinam. He gave one fish every day to 
S'iva in order, as he thought, to satisfy His hunger 
and finally offered himself to Him. Kalia Nayanar 
was an oilmonger who became, by his bhakti , a 
S'iva-monger. Karaikal Ammaiyar was a Vais'ya 
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woman. She had visions of Siva, the Inner 
Light in 'all lights, and saw Him with the 
spiritual eye of love. Vayila Nayanar of Myla- 
pore was, as his name implies, a silent seer of 
S'iva who built a shrine for Him in his inner life 
or spirit, lighted the lamp of self-illumination, and 
bathed Him in immortal bliss. Pn s -alar Nayanar 
was also given to this mnnasapuju, as he 
constructed a temple for the Lord spiritually and 
worshipped Him there. Nesa Nayanar was a 
weaver and a votary of S'iva who served the 
bhaktas by weaving cloths for them. In this way 
every Nayanar spiritually sought God or S'iva, 
irrespective of birth or status and saw Him 
directly. 

T irumandiram 

The basic text of S'aiva philosophy is Tiruman- 
diram. Its author, Tirumnla Nayanar, was a siddha 
and is said to have come to the south, about the 
sixth century A. D., from Kashmir, the home of 
S'aivite monism. Tirumalar taught to the south 
the essence of the 28 Saivagamas which were in 
Sanskrit. Meikarjda Devar’s Sivajnuna Bodham is 
said to be a translation of a part of one of the 
Agamas. 

Tirumandiram is divided into nine tantras or 
sections, dealing with the nature of S'iva and the 
means of attaining Him. The first tantia stresses 
Saivism as an ethical religion and expounds the 
nature of Siva, the Supreme Lord- The idea of the 
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blue-throated |Biva who swallowed the poison 
emitted during the travail of creation and thus 
saved the devas from destruction or death is 
compared to the idea of Christ’s atonement for 
the sins of mankind. Both bring out the idea of 
Divine mercylbut in different ways as loving at¬ 
onement and vicarious atonement or suffering. 
The second tantra describes the fivefold function 
of S'iva and the three classes of jivas- The third 
unfolds the nature of yogic practice which would 
enable the jiva to attain union with Biva. The 
fourth describes the meaning of various mantras, 

i 

of which the chief is the ajapa or the silent 
meditation on S'iva. The fifth deals with the four 
sndhanas to mukti, cariya, kriya, yoga and jnnna, 
which correspond to the four Vedantic ways of 
karma yoga , bhakti yoga, raja yoga and jnnna 
yoga. The sixth tantra dwells on the nature 
of S'iva as guru and the need for His grace. 
The seventh treats of the six cakras, the six Utigas, 
and the yoga mudras, which form the esoteric 
sndhanas for securing mukti. The eighth explains 
the dawn of divine knowledge or jnmodaya and 
the union of th ejiva and S'iva. The ninth section 
concludes with a brief exposition of the samndhi 
of silence or snnta and the nature of Divine bliss. 
In the joy of the unitive state, we are told that the 
jiva and S'iva exist but that the two are one in 
ecstasy. 
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Sivajiiana Bodham and Sivajnana Siddhiyar 

Sivajnnna Bodham of Meikaq^ar is a part of 
one of the 28 Saivngamas. S'iva is God\ jfinna is the 
knowledge of S'iva and bodham is the realisation 
of Sttva by such jftnna. Sivarhnna Bodham treats 
primarily of these three verities. It consists of 
twelve sutras and they are elaborated in Sivajiiana 
Siddhiynr. The basic ideas of these two works 
are embodied in the lives of the Nayanmars. 
These treatises show that S'iva is the first cause 
of living and non-living beings. He is the ground 
of all existents and is the life of our life. The jiva 
has aipava or the will to live as a separate being 
and also kama and mnyn. In conjunction with 
pas'a or matter, th ejlva wills, thinks and acts in 
the worldly way and undergoes the travails of 
births and deaths according to its karma. The 
jiva is self-conscious and has the psychic functions 
of manas, buddhi , citta and ahahkaxa , whereby it 
has the qualities of doubt, determination, modifica¬ 
tion and self-will respectively. Its consciousness 
is now obscured by the three malas ; but it can 
realise its true nature as different from the malas. 
The jiva depends for its being and functioning 
on the grace of S'iva, who transcends language and 
thought. The jiva is sat-asat. Though it is conjoined 
with pas'a, it is really allied to sat or Sfiva. By 
following the four paths referred to before, it can 
free itself from the fetters of sense-life and become 
reunited with S'iva by His grace as God and 
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guru . Its marul or ignorance is removed by His 
arul when it sees S'iva and becomes &iva-like. The 
freed jlva serves other jlvas as Shiva’s forms and 
enjoys eternal bliss. The joy of unitive life is 
momentary here and now, but will become stable 
and secure in the World yonder. In mukti, the 
jlva is not destroyed though its sense of separate¬ 
ness disappears. When obscured by anava, the 
jlva is acit and is fettered by sense-life; but in 
mukti , it attains Sivatva and becomes pure as 
stated in a well-known hymn which says that 
when the a tmu is freed from the malas it becomes 
like S'iva or is Sivaised. 

Bhakti 

Siva is love and bhakti is love to S'iva for 
love’s own sake. It knows no fear and seeks no 
return. Though the mystic who has a genius for 
God is born with bhakti, it can be fully developed 
only by the practice of the presence of God based on 
the will to live only for and in God. Cleanliness or 
self-purification, physical and mental, is godliness 
and it is not merely the practice of morals but the 
renunciation of the ideas of ‘ my * and ‘ mine,* 
which are the root-cause of sin and sorrow. This 
renunciation results from self-knowledge and posi¬ 
tive devotion to God as the centre of our being. 
According to Arujnandi’s Sivajflnna Siddhiynr , 
bhakti as a sndhana admits of four kinds or stages 
based on the principle of the degree of intimacy 
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between th ejiva and Siva. Yoga is the practice 
of the unitive consciousness by centring spiritual 
thought, feeling and will on God. The first stage 
of bhakti is known as dnsamarga or path of service 
or cariya . It consists in carrying out scriptural 
commands, such as cleansing the shrines of God, 
lighting them, weaving garlands of flowers for the 
Lord and serving His devotees. The second is sat- 
putramnrga or the path of a good son. It consists 
in adoring God as the Father by prayer and praise 
and by following in His footsteps. The third is 
mhamnrga or the way of God’s comrade or fellow¬ 
ship with God and this is effected by self-control, 
love to others and the fixation of the mind on God 
as Light. The last stage, called sanmnrga or 
jnnnapada, is the final consummation of bhakti 
and is its fulfilment. The mystic contemplates on 
Siva by repeating the sacred five-lettered word in 
a spirit of self-resignation thus : “Not I, but Thou, 
O Siva! ” The jiva is thus spiritualised and rendered 
Sivamaya or Siva-like. In the gradual ascent to 
God, there is progression from external worship to 
internal, from the egocentric way to the theo- 
centric or Siva-centric, and from contemplation to 
realisation. The bhakta is the jita.nl who feels and 
thinks that Siva is his Inner Self and Supreme 
Light. The image of God in the temple is not 
stone, nor is it a mere symbol. It is Living Love 
and only those that have eyes to see can have a 
true vision of God and only those that have ears 
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to hear can hear the Divine Voice. The lihga is 
the eternal sat in and beyond the temporal. 
Natar&ja teaches by example that by putting the 
foot on a rpavamala or egoity.the mystic can rise to 
infinite bliss and shine for ever in the self-effulgent 
jyotis of supernatural arul. 

Pati,pas'u and pns'am are eternal entities, but 
are not external to one another. Pati , Para or 
Siva is spoken of as Godhead including the 
Trinity, Brahma, Visiiu and Siva- He is imma¬ 
nent in nature in eight forms and is at the same 
time transcendental. He is both impersonal and 
personal and has auspicious qualities of which love 
or grace is the most essential. Love may therefore 
be called His differentia. Tirumnlar says that 
S'iva is Love or anbu. The soul or pas'u is all- 
pervasive and becomes one with whatever it con¬ 
tacts. Influenced by pas'am , which consists of 
a rpava (egoity), rrmya (ignorance) and kama (desire 
for sense-pleasures), it identifies itself with the 
body and forgets its divine nature, is enveloped in 
avidyn and suffers from pleasure and pain. But 
it is really ensouled by S'iva as the consonant 
vivified by the vowel. When* by the onset of 
Siva’s grace, the jlva realises its Sivatva , it 
shakes off the fetters of pns'am and becomes one 
with S'iva. Sivatva means in Kashmir Saivism, 
which is monistic, absorption into S'iva. In Saiva 
Siddhnnta , which, on the whole, is akin to Vis'istad- 
vaita, it means inseparability. Marul (ignorance) 
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is dispelled by arid in the same way as the husk is 
removed from the grain. When the intellect is no 
longer clouded by egoity and ignorance, it becomes 
an intuition of S'iva or Sivajnuna Bodham. The 
chief ways of knowing S'iva, namely, cariya , 
kriya, yoga and jnnna, it has been already 
pointed out, correspond to the Vedantic paths of 
karmayoga,bhaktiyoga, rajayoga and jfinnayoga and 
they lead to the four states of service (dnsanmrga)> 
sonship (putramnrga), fellowship (tozhamnrga) 
and the good path (sanrrmrgd). These four states 
were exemplified respectively by Appar, Samban- 
dar, Sundarar and Maijikkavacagar. 

Saivite Lyricists 

Appar, Sambandar and Sundaramarti, in their 
devotipnal songs called Tevaram, sang the all- 
pervasive nature of S'iva as Godhead behind the 
Trinity. They proclaim in their hymns that S'iva 
is within and without, formful and formless, that 
He is the Life of all lives, and is both sound and 
sense. They teach that the jlva and Siva are like 
the body and the soul and that when the three 
mcdas , nnava, mnyn and feraa, are destroyed, the 
soul is moulded into S'iva. In the unitive experi¬ 
ence,' there is no difference, they say, between the 
soul and Siva and the soul is immersed, as Tiru- 
mandiram points out, in Sivnnanda. The devotional 
experiences of the Saivite as well as of the Vai^na- 
vite saints are spontaneous outpourings of the 
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heart though they are analysed and mapped out 
in this work in terms of the well-known mystical 
stages. 

Appar 

Appar (600—68 L A.D.) was a contemporary of 
Sambandar and was born in the South Arcot district. 
His hymns reveal a unique devotion to S'iva. He 
was at first a Jain and afterwards became a 
convert to Shaivism. After his conversion, he 
exposed the atheistic trends of Jainism and was 
convinced that Sivajfiana satisfies the highest 
ends of perfection. He was naturally persecuted 
by the Jains but survived their attack by the grace 
of S'iva. Appar had the divine gift of devotional 
poesy and was called Tirunavukkarasar. In his 312 
padihams or tens, he taught that s'akti and God¬ 
head are the same as God who became three, that 
there is no God but God, the Cosmic Ruler, and that 
He is Siva the spotless. He is in all beings as the 
all or Pas'upati. He is the Supreme Light (Parara- 
jyotis) and also the Inner Light. He is formful 
and formless (aruvan and uruvan); transcendent 
and immanent. S'iva, he says, is the super-essence 
of all things; He is the melody in the song, the 
sweetness in the fruit, the lustre in eye-sight, 
the fragrance in the flower and the ghee in milk. 
The body is the living temple of Sfiva, manas is 
devotion, truth is purity, and love is worship* 


* Tevaram , 4—36—4. 
16 
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Siva, he states, is reached by the light of wisdom 
issuing from the wick of inner life and fed with 
the ghee of reflection or reason in the interior 
light shining in the body or jnma *. He explains 
the significance of the five-hooded serpent that 
Siva wears, allegorically by saying that the 
serpent is the mind with the five senses subdued 
and merged in Him. The mind is fickle and fleet¬ 
ing. Th ejftnni who contemplates on S'iva by spurn¬ 
ing wealth and sex, conquering the senses and 
renouncing egoity becomes one with Him. Egoity 
is the chief obstacle to mukti as it is the rock on 
which spirituality is shipwrecked. Appar holds that 
by seeking S'iva within, the jlva can reach Him 
and that there is no need for ascetic repression. By 
meditating on the meaning of the five-lettered 
mantra with one-pointed mind, the devotee can 
obtain the grace of Siva and secure mukti. The 
mind is to be fixed on Siva seated in the lotus of 
Brahmarandhra. More valuable than contemplation 
is the way of intense bhakti, which bursts into 
song and dance, shedding tears of joy and showing 
other signs of God-intoxication. In one of his 
stanzas, he says that by ploughing Truth, planting 
the seed of bhakti , weeding out falsehood, watering 
it with patience and fencing it with goodness, the 
mystic realises his self and attains S'iva. Stained 
with vice, sunk in sinfulness and tormented by the 
fear of death, Appar said he suffered like a frog 


* Compare the experiences of the Azhvars, Poi&ai and Bhutan. 
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caught up in the mouth of a serpent and he took 
refuge at the feet of Siva by uttering the sacred 
mantra of “ Nama ffivnya The self and even 
every sense-organ pined for His grace and melted 
with love. Only by repentance for sinfulness and 
by prayer and praise are His flowery feet attained. 
Appar preferred the path of service (dasamarga) 
to the other paths* but was also fond of the 
bridal wayt. Appar met Sambandar at ChidauL- 
baram and the two became intimate friends. He 
lived long in Sivabhakti and finally became united 
with Siva for ever in His world beyond and 
attained immortal bliss. 

Sambandar 

, Sambandar was born in the 7th century A. D. 
in a Brahmin family at Shiyali in the Tanjore 
district. It is said that he received spiritual illu¬ 
mination even while he was an infant. Tradition 
has it that he was nourished with the milk of jnnna 
or wisdom by the goddess Parvati Herself; he 
was, therefore, called Jfiana Sambandar. It is also 
stated that, early in life, he had a vision of 
Siva in human form exhorting him to service 
in His temple at Tiruvennainallur. As a pilgrim 
poet, Sambandar visited 275 temples of S'iva, 
especially in the lower course of the river Cauveri 
and sang the praise of the Lord in 384 padihams . 


• Tevaram 5—19—9. 

t Tevaram 4—6—5. Cf. Timmanfcai Axhvar VIII. i. 1. 
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His inspired Teimrams were set to mellifluous 
music and form the fulfilment of the sixfold ean- 
rrmrgas . He converted many Jains and Buddh¬ 
ists to Saivism. It is no exaggeration to say 
that he sang these two sects out of South India, 
which is indeed a marvel of history. 

His hymns embody his views concerning 
Saivism. S'iva has, he says, two forms, aruvam, the 
formless form of Godhead beyond the cosmic 
Trinity, Hari, Hara and Aya (Brahma), and the 
other the Personal God or Hara. The formless 
Godhead is the formful God. Godhead is the 
Light of lights and is the Eternal One that becomes 
the many and the manifold of space and time. He 
is all good and has not even the shadow of evil. He 
is cidnkas'a, the shining ether in the heart of all 
beings, as the life of their life * and as divine nectar. 
He sweetens life and is ever blissful, being beyond 
the duality of pleasure and pain. Mukti is bliss or 
unanda which exceeds the happiness of jlvanmukti. 
Like Appar, Sambandar gives an allegorical 
meaning to the serpents worn by Siva. These five- 
hooded serpents are, according to him, the jlvas 
with their five senses who are tamed and trained 
to become one with Siva. God is good and is at 
the same time beyond the duality of good and 
evil. He is the Giver of Grace. The dance 
of NatarSja is the dance of ecstasy and His 


Tevaram, 1—132—4, 
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uplifted foot typifies the elevating grace which He 
vouchsafes to the jlva in order to free it from the 
lusts of the flesh. The ascetics who practise 
austerities in solitude are, according to Sambandar, 
inferior to the bhaktas or mystics who renounce 
the perishing pleasures of life and are mad after 
Siva. Siva Himself seeks th ejlva, woos, and weds 
him. The jlva is wounded by the love of the Divine 
Lover. This bridal or spiritual wedding of Siva 
and th ejlva is described in the saint’s Ahapporul *. 
While extolling bhakti as the best of the sndhanas, 
Sambandar says “ Mukti is gained by sprinkling the 
flowers of bhakti. ’’ So also, while speaking of the 
Lord’s concern for the redemption of the jlva, he 
says in his very first song sung at the age of three 
that Siva came like a thief and stole his heart 
away. Sambandar lived only for sixteen years ; but 
though short, it was a life of intense spirituality 
and service. He fervently prayed for the welfare 
of the world and then the removal of his sinfulness 
and for eternal communion with the Lord in 
Kailasa, and his prayer was readily granted. It 
is said that he became merged in Divine jyotis in a 
temple called Nallur Perumanam t. It is also said 
that Siva granted!Sambandar many boons and that 
he performed many miracles. Mysticism has, 
however, no concern with mysteries and miracles. 


* Tevaram t 2—*33—7, 
t Tevaram , 3—125—8, 
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It refers to direct spiritual experience of God and 
loving personal contact with Him. 

Sundaramurti Svami 

Sundarar or Sundaramurti Svami was born as 
a Brahmin in the South Arcot district in the 9th 
century A< D. His life is a typical instance of the 
Lord of Love seeking the sinner. The saint became 
infatuated with love to God who was Himself pitta 
or perarulnla or Giver of Grace. He was once 
blessed with a vision of Nataraja dancing His 
cosmic dance in ecstasy in his heart. The joy felt 
by the saint was momentary and he yearned for 
re-unibn, and burst into the inspiring hymns of 
Tevaram. His pilgrimage to different shrines was 
really a pilgrimage from worldliness to Kailasa. 
He felt that even if S'iva forsook him, he would 
cling to Him and yearn for Him like the calf for 
the cow. He realised his utter nothingness and felt 
that he was His in every way. He calls the Lord 
the deliciousness in the fruit, the light in the eye, 
the melody in the song, and the healing balm to 
the Biva-sick souls and infinite bliss. Siva is in 
all beings as their indwelling mercy. He says that 
Siva in His love for man accepts even insincere 
praise and prayer as sincere and deep devotion. 
God, to him, is the fount of grace and He saves the 
sinner in spite of his sins. The purgative stage 
(i vaimgya) of mysticism is graphically pictured 
in Sundarar’s Tevaram where he speaks of the 
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transitory and trivial nature of sense-pleasures. 
The jlva, we are told, is entangled in the causality 
of karma and is caught up in the whirlpool of 
samsnra in which every pleasure ends in pain and 
earthly life is steeped in sin and sorrow and ill- 
health ; birth and death follow each other in cyclic 
succession. Earthly life is unreal and the body 
turns to dust. Life is from dust and goes to dust.* 
Contrition is the only remedy for the sins of life 
and true repentance is based on firm faith in Siva 
as the Saviour of souls. Even punishment for sins 
is due to redemptive love, for Siva is Sweetness 
and Love. Sense-pleasures are but partial expres¬ 
sions of Divine bliss. Suffering from the delusions 
of life and steeped in sensuality and sin and think¬ 
ing of all the released saints that preceded him 
like Appar and Sambandar, he sought His feet 
and finally attained mukti . With devotion on 
account of love for love’s sake, Sundarar, like 
Tirumangai Azhvar, sends messages of love to the 
Lord and finally the response comes and Siva and 
the saint are united for ever in eternal bliss. 
Sundarar felt certain that there was no more birth 
or death for him. 

Manikkavacagar 

One of the four great saints of S'aivism, 
Maijikkavacagar, was born in Vathavm* near 
Madurai perhaps in the 9th century A. D. His 
devotional lyrics are known as Tiruvacagam 


Tevaram t 78—1. 
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(sacred utterances) and correspond in a sense to 
Tirumimozhi in S'ri Vaisijavism. The hymns of 
Mttyikkav&cagar move and melt the heart. Owing 
to their innate sweetness even the sub-human 
species are said to be spell-bound. Maijikka- 
vScagar was a prodigy who knew the Saivn- 
gamas even in his early years. The Pandya king 
chose him as his prime minister and he lived in 
pomp and power. But his soul longed for Siva as 
guru and he pined for Him in sorrow. 1 The crisis 
came when the king commissioned him to go to 
the harbour and buy some horses that had 
arrived from Arabia. The minister had, at that 
time, a vision of Siva, the Lord of the hosts, and 
heard the Saivngamas recited in the sweetest 
strains of music. The young man forgot his 
mission to buy the horses and was initiated by the 
Divine guru into the holy secrets of S'aivism. 
He spent the money entrusted to him by the king 
in building a temple for the Lord. He renounced 
also all earthly ties and became a true scmnynrin. 
Enraged at the misappropriation of his money, the 
king put him in prison, but released him soon after, 
when he came to know the Divine bent of his 
mind. The saint then went from shrine to shrine 
in South India and finally to Tillai, subsisting on 
alms and singing devotional songs. It was a 
regular pilgrim’s progress from sensuality to 
spirituality and from earth to heaven. He revived 
S'aivism by refuting Buddhism and Jainism 
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which were then widely prevalent. Tiruvncagam 
describes meticulously and with great moving 
power the saint’s purgation, his piety and 
his perfervid devotion to S'iva. The author 
describes how his soul is caught up in the mire of 
selfishness and sin and suffers from the hazards 
and hardships of the sensual and divided life. 
He feels entirely forsaken by the Lord. The saint 
gives a vivid picture of the dilemma of the divided 
life and the language in which he depicts his 
distress reminds the reader of that of Tirumangai 
Azhvar. Maijikkavacagar is filled with agony at 
the sight of sorrow around him and his heart goes 
out in divine sympathy to those that suffer. 
Siva is the first cause of all beings and their final 
cause and He is in them and beyond them. He is 
not in anything and nothing is outside Him. He 
is all in all and is the All as Grace. He is the 
Supreme Light ( Paramjyotis ) with a beatific form 
and is the ocean of bliss. In His infinite mercy, 
He manifests Himself as and in the images or idols 
to reclaim the souls fettered by pnsam and reunites 
with them. Worship of such idols is not grossly 
idolatrous as Pope says in his translation of 
Tiruvncagam .* The mystic was enchanted by the 
Divine Dancer in Tillai t who dances with His 
energising love in the hearts of all beings as dyna¬ 
mic graceful sport. His accessibility was shown 
when He came down as the hired carrier of earth 


vide, Translation of Tiruvaca&am by G. U . Pope, p. xxziv. 
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to protect a poor old widow in Madurai who was 
ordered by the king to do her share of constructing 
the broken dam. 

MaijikkavScagar follows the usual mystic ways 
of self-cleansing and yearning for Divine union. He 
says that the body is a nine-gated city full of phy¬ 
sical and moral filth as it is a mire of sensuality and 
sin. The root cause of sinfulness is egoism or ahan- 
karci of which conceit of learning is the most peri¬ 
lous. The moral and spiritual crisis in the saint’s 
life of sick-mindedness was reached when he rea¬ 
lised the hazards and hardships or ups and downs 
in the cycle of existence. Though it is known in 
fact that birth ends in death and that every pleasure 
is fraught with pain, the craving for sense-pleasures 
continues and increases with satisfaction. He 
then feels that he is like an ant caught up between 
the two ends of a burning faggot, like a worm 
amidst ants and the moth allured by the glistening 
fire. The language in which he describes his distress 
reminds the reader of Tirumangai Azhvar. These 
reflections on the ills of life ended in repentance 
for his sins and prayer to Siva for forgiveness. He 
felt that his life was a sheer waste in the wilder¬ 
ness of life and that his heart was hard like steel. 
Repentance was then fulfilled in crying out for 
mercy and in the outpourings of devotional love. 
He was bathed in tears and his body trembled with 
frenzied love. The mind melted like wax heated in 
the fire. He thought he was like a little cur 
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unworthy of grace and he took refuge in the 
flowery feet of Siva. In the agony of despair he 
cried with overflowing love for reunion with S'iva 
as Indwelling Grace. He clung to Him with abso¬ 
lute and inescapable love and longed for contacting 
Him as the cow yearns for the new-born calf. Even 
birds showed their sympathy when the bee hummed 
his message of love to Sfiva and the cuckoo sang 
it. His marvellous love had its effect in union 
with S'iva and the attainment of His bliss (S'ivn- 
nanda ). Tillai thrilled his whole being and he 
rushed into the Lord’s presence and was lost in 
Divine Light, Love and rapture. He became one 
with Siva and was deified when he ascended to 
the world of Siva and attained mukti. The mukta 
is ever delighted with Divine music and the musi¬ 
cians, is gifted with siddhis and is lost in the 
service of Siva and His servants. 

Tayumanavar 

Tayumanavar Sv&mi was born in Veda- 
ranyam and even in his boyhood he attained 
mastery in Saivism and Saiva Siddhnnta. He was 
initiated into Sivadlksa by Mauna Guru Siva. 
He was a Saivite philosopher-mystic who was 
inclined towards non-dualistic experience and 
universalism. It is not pantheistic acosmism or 
mnynvnda, but is panen-theistic as it identifies the 
Advaitic Absolute with the God of Religion. It 
combines metaphysical jnnna with devotional 
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fervour or bhakti. He had the immanent expe¬ 
rience of the Absolute as the all-pervasive, ever- 
effulgent (tejomaynnanda) and blissful One who is 
beyond prayer and praise and beyond all dialectic 
disputations and dualistic thought- The Absolute 
of Vedanta as the secondless sat-cit-nnanda is the 
Para Siva or God-head of Saiva Siddhnnta. He is 
the Life of our life (ndhnra and ndheya), the ever- 
shining Inner Self of all beings, the ultimate 
meaning of the six systems of philosophy and at 
the same time the ineffable Supreme ( akhandakara) 
that cannot be defined nor described. As Siva- 
s'akti, He is the One that energises the many. 
Not even an atom can move without His will. 
Though unattainable empirically by logical think¬ 
ing, He can be intuited by the inflow of His 
transcendental grace. The mystic passes through 
the three stages of self-renunciation or vaimgya , 
introversion and yearning, for the unitive expe¬ 
rience of Sivatva, and they are described with deep 
psychic insight, inwardness, devotional fervour 
and Advaitic joy. T£yum5navar’s renunciation 
of sex, wealth and bodily attachment sometimes 
borders on ascetic self-denunciation. In his lyrics, 
he condemns the pleasures of sex as fleeting and 
deceptive. Wealth vanishes in a moment. The 
affection of relatives is commercial and has no 
sincerity in it. Life is itself an overflowing flux 
without any stability. There is no end, he says, 
to earthly desires and even to celestial desires. 
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for they only increase with satisfaction. Even 
learning only increases doubt and discontent and 
does not solve the aching problems and worries of 
life. Egoity is the root cause of bondage and 
should be rooted out by vairngya. He concludes, 
therefore, that it is only by renouncing the world 
like Pattinath&r and by practising yoga that the 
silence of samudhi and Sivnnandci can be attained. 
But yoga is hard to practise as the mind is ever 
restless and raves like a maddened monkey. It 
is easier to control external nature and perform 
miracles than control inner nature which is full of 
conceit and deceit. Even the stone may melt but 
the human heart does not, being utterly callous to 
the call of krpn. To practise s'nnti by ascetic self¬ 
mortification in the world of sense is futile since it 
often ends in violent reactions. 

Ruthless self-analysis and self-condemnation 
like this are not in vain, as it intensifies the long¬ 
ing to merit the grace of Siva and attain Sivatva. 
The will to practise the eight stages of yoga is 
strengthened by introversion and entry into the 
quiet of sdtotndhi. Mere contemplation without 
bhakti is futile and bhakti expresses itself through 
singing the name of Siva and through tears, 
tremour and the melting of the mind-body like 
wax in fire; the sage becomes God-intoxicated. 
But the experience transcends the psychic intui¬ 
tions of visions of light and auditions of musio. 
As a philosopher, Tayumanavar thinks on thought 
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and reflects on all systems in order to attain the 
-8*3 nti that passeth the logical intellect. He finally 
attains the serenity of the turlya state. He 
combined in himself the philosopher, the yogi and 
the moralist. Finally, he developed a mystic 
longing for the bliss of the unitive state like 
Sambandar. He surrendered himself at last in 
utter humility to Siva’s grace and he was bathed 
in Divine Grace and Love. The sundered soul now 
flows into the One and is immersed in the joy 
of the “Ocean Pacific”. The mystic is lost in 
■ecstasy or nnanda and this bliss is ineffable, eternal 
and fecunditive. Divine bliss and the pleasure 
of sex with which it is compared are as 
sun light and lamp light. The saint and 
NammSzhvar are the typical mystics of Saivism 
and Sri Vaisijavism. Though Saivism is 
extolled as the highest religion, other sects 
and systems are tolerated by him on the ground 
that like rivers merging in the sea, they all 
merge in Him. 


Pattinathu Pillaiyar 

Pattinathu Pillaiyar is a familiar name in 
Sfaivite mysticism as the very embodiment of 
vairngya or sense-renouncement bordering on 
extreme asceticism. His psycho-analysis of sex as 
the root and rule of life is Freudian in its fulness; 
but as a saint he went further and exposed its 
follies and frailties as the root cause of all 
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sensuality and sin. His experience of the evane¬ 
scence of life goes further than that of Buddha as it 
ends finally in the realisation of the ‘sinless, 
stirless ’ peace of Siva mauna reposing on the 
cremation of the ills and evils of life. In his 
prabandhas which are autobiographical, the 
several moods of saintliness are often intermingled 
and an attempt is made here to describe the stages 
of his ascent from sensuality to spirituality or 
Sivatva by arranging his works. 

His work like “ Kacciyekambarrmlai" is a 
violent denunciation of women and wealth and 
also refers to his ethical reflection on the ills of 
life. His “ Udarkkurruvannam ” is a vivid portra¬ 
yal of the passing away of life step by step from 
conception to cremation. Life is momentary like 
a bubble. Every pleasure is fraught with pain. 
Appearances are not reality and what appears to 
be sweet and savoury is really sour and poisonous. 
Beauty buds, blossoms and fades away and is a 
mere phantom. If dotage is abhorred or dreaded, 
even youth which is adored is fleeting and 
freezing. The so-called joys of married life are 
only dreams and love which fawns or flatters is 
false. The pride of birth, the glow of youth, the 
boast of beauty, the pomp of power and the conceit 
of learning alike await the inevitable hour of doom 
and death, and life from the womb to the tomb is 
one continuous tale of woe. It is a cinema show, 
a ‘Vanity Fair’ and will-o’the-wisp. 



256 


MYSTICS AND MYSTICISM 


In his verses on the inner travails of the heart, 
he deplores the conditions arising from the soul 
identifying itself with the body. The body made 
of the 96 tatvas is fleeting and false. Like the 
deer caught in the trap of the hunter, like the 
street cur barking from house to house, like the 
blind mad bull and like the man possessed by evil 
spirits, the mind is fettered by karma, runs after 
sense-pleasures and roves and raves madly. The 
woman within is an inner taint and is more to be 
shunned than the woman without. 

In his work called the inner wailing for grace, 
he describes his crying for the grace of Siva. 
It is only by His inner grace that a nava or 
egoity is destroyed root and branch. The search 
for peace outside is vain and weary as peace is 
only centred in the mind. The saint takes to 
sannynsa, is initiated into Sivadiksa by Siva’s 
grace and seeks the inner Light of lifiga rather 
than the outer form itself. Siva is within as 
the para, the Supreme One, the paripurqa, the 
Perfect, the Inner Self of all or antarynmin and the 
real Inner guru. The saint gave up sense-pleasures 
or bhoga for the sake of Sivayoga or concentration 
on the peace of Siva and it has more value 
than mantras and tantras or the esoteric and 
the occult way. He longed to reach the state 
of desirelessness and for the Siva state by 
abandoning every desire. In his work on Inner 
Joy, he describes the ecstasy of Simnanda and the 
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peace that transcends the quiet of the soul, called 
maumtlta. Finally, in his ‘ Purij,amnlai" he goes 
beyond the jlva state to Siva state. The jlva is 
Siva and Siva is the jlva not as self-identity 
but as mystic unity. Like the river merging 
into the sea, like the iceberg melting into water 
and camphor disappearing in fire, like the 
fragrance of the flower, like body and the 
soul, the mystic became oned with Siva by 
His grace. But even this is only a foretaste of 
the Siva sdyujya and he longed to go to his 
eternal home in KailSsa and be ever immersed in 
the Light of Sivapra/cnsa and the bliss of 
Sivdnanda. 

Among the 63 Nayanmars or servants of Siva 
who formed a fraternity of the faithful or tolars, 
there were some who, influenced perhaps by the 
sacrifice of the Lord who drank the world- 
destroying poison to save the world from destruc¬ 
tion, sacrificed their child, wife or life to satisfy 
the strange hunger of Siva who came in the guise 
of Guest. They were typical householders who 
used to feed a ton,<}a before taking their food and 
Siva Himself came and demanded human flesh to 
prove their divine devotion and proclaim it to the 
world and then revealed Himself as their Redee¬ 
mer. Siva’s redemptive act differs from the 
vicarious suffering of Christ as Siva is infinite and 
eternal. The suffering courted by Christian mystics 
when they say “ Suffering! be thou our Christian 

17 
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joy ” is unlike the suffering of the Saivtte or Hindu 
saints. To them spiritual life itself is kaiiikarya or 
love in action to the Lord and is beyond pleasure- 
pain caused by avidyn-karma . Ciruttondar and 
his wife killed their own child and offered his 
cooked flesh to the Divine Guest who desired only 
that food to appease His hunger. Iyarpakai 
Nayanar, a Vysia, gave his wife to the Guest 
who desired her and when He was waylaid on 
the way by his relatives for His immoral act, 
rescued Him by killing them. Another Nayanar, 
Ariva^ar, was about to cut off his head to feed 
the hungry Guest as he could not otherwise feed 
Him. While these cases are, strictly speaking, 
examples of spiritual service and not of mystic 
devotion, the life of Kannappar, a hunter, is a 
typical example of mysticism. He was immersed 
in devotion to Siva in Kalahasti day and night 
for six days and plucked out his two eyes as 
substitutes for the eyes of Siva who made them 
bleed to proclaim his deathless devotion and then 
revealed His redemptive presence to him. 

Ramalinga Svamigal 

Ramalinga Svamigal, a siddhcir and mystic 
poet, was born in 1823 in a village near Chidam¬ 
baram called Vadalar. Even in his childhood, he 
showed that he was a bhakta of the Lord Nataraja 
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who was his very food and dirink. Ramalinga 
was a born poet. When his teacher heard the 
divine songs sung spontaneously by the inspired 
boy, he was astonished at his wonderful gift as 
well as his fervent devotion. The teacher became 
the taught. Ramalinga once had a vision of 
Muruga and ever after, ecstatic songs welled up 
from his heart. He was very fond of Tiruvncagam 
and his own melodious songs were in no way 
inferior in sweetness to that great classic of 
religious poetry. Ramalinga Svami was a born 
mystic and soon passed the three stages of the 
mystic way. He easily renounced the three 
kinds of desire: lust, lucre and the hunger for 
land. He was able to achieve this self-conquest 
because of his boundless faith in the saving 
grace of God. One of his greatest virtues was 
his love of all creatures or jlvaknrunyam. 
Throughout his life he took a keen interest in 
relieving distress and disease. His yearning 
for Nataraja knew no bounds and he went to 
Chidambaram to worship the Lord. He always 
thought of Nataraja as his very life, light 
and love and tears flowed down his cheeks in 
profusion as he stood in the sacred Presence. 
Ramalinga Svami’s love of his fellow-beings was 
so intense that he soon left Chidambaram and 
settled down in a cottage at Vadalnr in order to 
devote himself to their service and spiritual up- 
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lift. In that village he built a hall of wisdom 
for disseminating divine knowledge to all persons 
irrespective of their caste or creed. He built 
choultries for feeding the poor and housing the 
homeless. In the centre of the hall of wisdom he 
placed a big mirror with an oil lamp burning in 
front of it. There were seven curtains one behind 
another in front of the lamp. This light of the 
lamp was a symbol of the inner light within the 
body covered and obscured by the seven veils of 
mnyn- It symbolises how the mystic can see and 
enjoy the bliss of Brahman, the Inner Light, by 
removing the seven veils of mnyd with the help of 
God’s grace. Ramalinga Svami’s devotional songs 
called Arulpd are exceedingly popular. They 
breathe devotion in every verse and enable every 
reader to g6t divine enlightenment. It is said 
that in 1874 he disappeared from the physical 
body and entered into the eternal and blissful 
jyotis and was * oned ’ with it. His disciples 
say in a somewhat apocalyptic way that 
though he disappeared physically, he is not dead 
and would never die. They hold that he was 
blessed with deathlessness in order that he might 
help to bring about universal redemption. 

AruijagirinSdar specialised in the mysticism 
of Muruga And in his Tiruppugazh he describes hia 
spiritual pilgrimage. Its culmination is vividly 
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portrayed in the Kandar Anubhuti or direct ex¬ 
perience of Kandar or Muruga. 

Ve manna 

Vemanna, the brother of an Andhra chieftain 
who lived near Bandar, was in his youth the 
victim of a wily prostitute. He was rescued from 
vice by his brother’s wife whom he thereafter 
regarded as his guru. He then ran to the other 
extreme of asceticism and spent his time as a 
wandering mystic. He composed verses called 
Vemanna Padyas containing valuable ethical and 
spiritual maxims. By giving up selfishness, he 
attained Sivatva. 

MODERN MOVEMENTS IN HINDUISM 

The Arya Samaj 

Svami Dayanand Sarasvati was born in 
Guzerat in 1824. He discovered his guru in 
Mathura and became a Sanskrit scholar and 
sannynsin. He considered it his mission in life to 
revive and stabilise Vedic Hinduism. With this 
end in view, he founded the Arya Samaj in 1875 
in Bombay. He stressed the infallibility of the 
Veda as the rock of ages and rejected the rationa¬ 
lism and the authority of intuition or the inner 
voice held by the Brahmo Samajists. He revolted 
also against the spirit of westernisation among 
some members of the Brahmo Samaj. He was 
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an unsurpassed controversialist and attacked the 
proselytism of Islam and Christianity by organis¬ 
ing s’uddhi and saiigathan and reconverted 
to Hinduism many who had become Muslims or 
Christians. He had no regard for Advaita and 
preached what he called Yedic Hinduism or 
monotheism. According to him, God and the soul 
are distinct but inseparable entities and the soul 
can by upnsana feel the presence of God in the 
heart and directly commune with Him, as taught 
by Ramanuja. The Arya Samaj has been a valiant 
champion of Hinduism in recent years. Though it 
agrees with Brahmo Samaj in discarding ortho¬ 
doxy, Puranic Hinduism, priestcraft and idolatry, it 
has been working as a strong counter-movement to 
the alien and aggressive sects of Islam and Chris¬ 
tianity and is the church militant* of Hinduism. 

The Brahmo Samaj 

The Brahmo Samaj is a notable example of the 
transition, temporal and logical, of Christian 
mysticism in modern India to Vaispavite univer- 
salism and to the fulfilment of the * Sermon on the 
Mount’ in the ‘Song on the Chariot’. The 
Brahmo Samaj was founded in 1828 by Raja 
Ram Mohun Roy, who was born in Burdwan 
in Bengal in 1772. Its object was the establishment 

* Th « Renaissance of Hinduism by D. S. Sarnia, pa&a 191. 
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of Vedantic theism on the basis of the Upanisada 
and the Brahma Sutras with the guidance of 
reason and relying on the goodness of God and the 
power of intuiting Him. Ram Mohun Roy was 
opposed to idolatry, Purapic Hinduism and 
ceremonialism. Though an ardent reformer, he 
was anxious to conserve the best in Hinduism. 
As a universalist with a synthetic temper, like 
other modern Hindu leaders, he felt that mankind 
is one great family and that the God-head is one 
and is essentially love. He was an admirer of 
Snfism and of the teachings of Jesus, but rejected 
the historical and supernatural accounts given by 
Christian propagandists in their proselytising 
zeal- Like Deussen he cognised the unity between 
the wisdom of the Vedanta and the way of righte¬ 
ousness of the Bible. Maharsi Devendranath 
Tagore felt the need for describing the essential 
doctrines of the Brahmo Samaj in the language of 
the Upanisads and wrote his Brahmo Dharma in 
1848* As a theist, he rejected the monistic or 
Advaitic view of Vedanta and defined God as the 
ground of the universe and the goal of life. God 
is, as the Is'a Upanisad says, all-pervasive; He is 
the Indwelling Love in the souls of all men, and is 
at the same time transcendental and blissful. 
Devendranath Tagore avoided the extremes of 
immanentism and absolutism leading to monism. 
The soul is distinct from God though not sepa- 
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rate from Him. In support of this view he quotes 
the well-known passage in the Upanisads about 
the two birds sitting on the same tree*. The Sama- 
jist should pray to God as ' Om ’ to lead him from 
untruth to truth, from darkness to light and from 
death to eternal life. Righteousness is the eternal 
law of life and the righteous man should control his 
senses and obtain mastery over his animal inclina¬ 
tions like a skilled charioteer restraining his 
unruly horses. The universe, the Maharsi states, 
is created and sustained by love and has its con¬ 
summation in Lovet* God is the life of our life 
and the Love of our love. He dwells in all beings, 
and the pure in heart can see Him face to face, 
by jfiana , karma and bhakti • On account of his 
intense spirituality, Devendranath Tagore was 
revered as a Maharsi. Maharsi Devendranath 
Tagore’s successor, Keshub Chunder Sen, was a 
radical religious reformer. He seceded from the 
Adi Brahmo Samaj and founded his own Brahmo 
Samaj in 1866 on the basis of the New Testament 
and, as he said, with God alone as its head. He 
reverenced Christ as the Prince of Prophets but 
rejected Christianity and the faith in the divinity 
of Christ. His own church was to be cosmopolitan 
in outlook and eclectic or synthetic in philosophy 
assimilating what was best in other systems. 


• Brahmo Dharma , 9. 1. 
t Brahmo Dharma, 1 . 1 . 3. 
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Some time later, he adopted the Vaisijava form of 
bhakti as taught by Caitanya and introduced bha - 
janas and street singing into the programme of the 
SamSj. God speaks, he says, the native vernacular 
of the heart* In 1875 he met the great mystic, 
Ramakrishna Par amah amsa and the two became 
intimate friends. Influenced by the saint’s catho¬ 
licity, Keshub started a new church which was to 
be the harmony of all religions, with the Cross, the 
Crescent and the Trident on its banner. He felt 
that God had revealed Himself to him as ndesa or 
special intuition and he felt that Christ was the 
perfection of Hinduism. But he began to justify 
idol worship as that of an attribute of God 
materialised. Pandit Sitanath Tatvabhushan was 
inclined to stress the Upcinisadic mysticism point¬ 
ing to the union of the self with Brahman more or 
less on the lines of Hegelian idealism. The old 
theism was thesis; the Brahmo Samaj was anti¬ 
thesis and the two led to a synthesis. His view is 
more allied to Bhedabheda than to the philosophy 
of God as Love and also to Hegelian idealism as 
described in his “Philosophy of Brahmaism. ” 

Rabindranath Tagore, the youngest son of 
Mahaysi Devendranath Tagore, was born in 
Calcutta in 1861 and grew up in the atmosphere of 
Brahmoism which insisted primarily on the soul’s 
hunger for God as Truth and Bliss. While young, 
he had once a mystic vision of the world bathed in 
the radiance of beauty. This wrought a revolution 
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in his life and he became a mystical poet. To him 
poetry and religion are one and “ Heaven sang 
in his song.” Tagore, as he says in his 
Gitnnjali , was averse to asceticism and renuncia¬ 
tion and to the suppression or shutting up 
of the doors of the senses. The poem is an 
offering from the finite to the Infinite. He says 
that poetry is allied to philosophy as it affords 
an insight into Truth. Tagore’s philosophy as 
revealed in his poetry is different from schola¬ 
sticism and metaphysics and is not arrived at by 
the exercise of the logical intellect. It is steeped 
in the wisdom of the Upanisads and the mystic 
is also deeply influenced by the devotional my¬ 
sticism of the Vaisiiavas and he is a ‘concrete 
monist’; his religion of man echoes Vaisxjavism. 
His religion is therefore a religion of the heart 
and is universal in character. The Absolute is, in 
the language of the Upanisads , Santam , Sivam, 
Advaitam, but essentially it is sundara or Beauty 
and Love. The soul is finite-infinite (bhednbheda ); 
it is now imprisoned in finitude and separateness. 
Finiteness and evil are one. The soul is, as it 
were, tossed about or torn between finiteness 
and infinity; but it is not due to mnyn- When 
the sense of separateness is dissolved, the soul 
becomes one with Infinite Love like the river 
flowing into the sea. This is the union of the 
finite with the Infinite in its expanding infinite¬ 
ness. Tagore is more a seer than a thinker and is 
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soaked in the bliss of the unitive state. He sees 
God in all things and himself in God and God 
in himself and then manhood is raised to God- 
hood. He feels in his ‘many-sightedness’ the 
presence of God behind all things and behind 
all experience. God is with the tiller tilling the 
soil and the path-maker breaking the stones. The 
world, Tagore, as a nature mystic, says, is a song 
of the Eternal Singer and a dance of the Eternal 
Dancer and music is more than words. It is, in 
fact, a poetical expression of God’s love. Beauty 
links Heaven and Earth and the song of the 
singer is not separable from Him who is rasa 
itself in the drama of love and spiritual wedding. 
Tagore was deeply influenced by the religion 
of the Bauls of Bengal* which he describes as the 
sahaja in contrast with the sectarian or scholastic 
way. The Bauls have no scriptures. They regard 
the body as the temple of God and God as the 
purusa in the heart. Each jlva is an avatar of 
God and the true guru is in the lotus of the heart. 
The sahajn way is simple and natural and is as 
old as time itself. The Bauls love S'ri Krsna as the 
God of Love suited to the sahajn way. Love is 
ever two and ever one and oneness is attained 
without any loss of self-hood and it leads 
to universal love. The poet was also deeply 
touched by Kabir’s mystic love and he himself 

• The Philotophy of Tagore by B. G. Ray. pa&e 12. 
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became a rare synthetic mystic who sought living 
union with the One through love and not through 
logic and who had a deep sense of the practical. 
He did not borrow from Christianity, as E. J. 
Thompson says. His last song was on S'ri K?§pa, 
the ‘ guileful One \ the seducer of souls. 

Dr. Venkataratnam brings out the affinities 
between Brahmo Samaj and Vaispavism when he 
defines Brahman as the Inner Soul or Love that 
dwells in the hearts of all beings. We see here 
the transition from Samajism to Vaispavite 
mysticism. The typical mystic experiences this 
Inner Love, like Prahlada who intuited God in 
all beings and all beings in God. It is by godliness 
that God is known. The universe is the self-revela¬ 
tion of Divine Delight ( ananda ); the body is the 
living temple of God and every soul is a note in the 
symphony of universal love ; impersonal love is a 
myth. Every beat of the heart and every throb of 
the pulse is the expression of this all-pervasive 
Love. Love is the very life-blood of the soul and 
when it is enraptured by the Enchanter, she is 
lost in a rhythmic dance round the Divine centre. 
The soul mounts from awareness of God to mag¬ 
netic attraction, and marital attachment and is 
finally absorbed in the Infinite like the river 
flowing into the sea as in snyujya. The devotee 
ascends from bhakti to mukti and becomes one with 
thb 1 Deity but is not identical with it and this 
bhakti is fulfilled in service to humanity. 
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Sri Ramakrishna Paramahamsa 

Sri Ramakrishna Paramahamsa was born in 
1836 in the Hoogly district of Bengal. Even in 
childhood he was spiritually inclined and was 
steeped in Hindu religious tradition. He would 
often lose consciousness of external things and fall 
into a trance. With a dramatic impulse, he would 
often imitate the cowherd Kysija with flowers 
round his neck and a flute on his lips and fall into 
a trance like Nammazhvar. Later on, his spiritual 
nature asserted itself more and more fully. By 
renouncing every kind of attachment, to woman 
and wealth (fcmiirii and knncan), name and fame, 
‘I ’ and ‘mine’, he longed to have a direct expe¬ 
rience of God, who, he held, is enshrined in all 
sects and religions and is likewise the impersonal 
Absolute- He yearned to have immediate com¬ 
munion with the Divine Mother, who was his 
favourite deity at Dakshineswar. The struggle 
increased in intensity as the days passed on. 
Unable to bear the depression caused by his failure, 
he suddenly seized a sword in the temple with the 
intention of taking his life, when the blessed 
Mother revealed Herself to him. He fell down 
unconscious and swooned away in ecstasy. In 
that state of divine intoxication, his eyes and 
chest became flushed and his mind floated, as it 
were, in an atmosphere of divine beatitude and 
it was an effulgent ocean of consciousness. 
Attuned to devotion such as is expressed in “ Not 
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I, but Thou, O Lord ”, he practised the different 
stages of Vaisijavite bhakti under the guidance of 
a guru named Bhairavi Brahmani. Finally he 
entered into the highest state of muhnbhctva or 
madhurabhava of the Radha-mood. For months 
together he was lost in frenzy and minute drops 
of blood oozed out from the pores of his 
skin. When he contacted S'ri Rr§i>a and became 
merged in Him, he was immersed in the sea of 
ecstasy. Some time later, he began to practise 
yoga in all its thoroughness. He experienced at 
last the ascent of kundalini from the spinal level 
to sahasmra and the gradual expansion of the 
coiled-up consciousness from the finite to the 
infinite. Then he came under the influence of an 
Advaitic guru, Totapuri. With his mind well 
equipped with the four sndhanas of rational discri- 
mination ( viveka), dissociation ( vairngya ), moral 
discipline ( s'amadamadi ) and desire for moksa, he 
soon passed into nirvikalpa sarrmdhi, the peace 
that passeth all understanding, the state of limit¬ 
less effulgence and ineffable bliss. All ideas of 
duality vanished from his mind. For months 
together he was unconscious of his surroundings. 
Flies would enter his mouth, birds would perch on 
his head, and even snakes would crawl over his 
motionless body without his being aware of any¬ 
thing- It was owing to the ministrations of a 
kind monk who by beating him forced the mind to 
become conscious of the outer world that he came 
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down to the world of sense, Sri Ramakrishna 
worshipped even his wife as mother and the two 
were lost in samndhi. Then, with his passion for 
universalism, he desired to have a vision of Jesus 
and Mahomed and their figures merged into him. 
He was eager to communicate his spirituality to 
others and they came to him one by one like bees 
drawn by honey. Among those who were thus 
attracted to him was Naren or Swami Yiveka- 
nanda as he came to be called later. He became 
the chosen disciple of Sri Ramakrishna for the 
spiritual uplift of humanity. Sri Ramakrishna 
is the incarnation of the synthetic genius of 
philosophy and religion in modern times and 
he came to fulfil faiths and not to destroy them. 
By his experiments in religion, he discovered 
the unity and harmony of all religions. “ Sat is 
one but the seers express it in various ways.” 
Religion, to him, is direct realisation. Doctrines, 
rituals and creeds are only steps or aids to such 
realisation and not stopping places. To Sri Rama¬ 
krishna as a practical Advaitin, God is personal 
and impersonal; formful and formless; and both 
jnma and bhakti lead to the same goal. To him 
Brahman, the Absolute of philosophy reached by 
the negative method of ‘ neti , neti ,’ is also Bhagavnn , 
the God of Religion of the affirmative philosophy. 
Evil is in God like poison in the serpent; it 
does not affect Him. Renunciation of egoism and 
realisation of God go together and doing good to 
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others and reforming them is only secondary to it. 
A true mystic should seek God and not merely 
praise His glories. The householder and the 
sannynsin can alike attain God. The householder 
fights from inside the fort, while the sannynsin 
goes out of the fort and fights in the open. It is 
the attitude that matters and not the as'ram ; the 
theory of uniformity should be replaced by that 
of unity underlying variety; it is not that of 
condescension or compromise but of comprehen¬ 
siveness. Man, Sri Ramakrishna held, is not an 
original sinner, but a shining spark of the Supreme 
Light. Idolatry is not to be condemned; the saint 
himself saw Kaji, the Mother, in the image. The 
life of Sri Ramakrishna is the very embodiment 
of religious experience and its universality and 
catholicity. Spirituality and service go together 
and both are essential to mukti and the only 
means of attaining mukti is intense yearning for 
God. A man should first realise God before 
reforming society. 

Swami Vivekananda 

Swami Vivekananda was born in Calcutta in 
1863. As a boy, he showed remarkable genius. 
When he grew older he longed'to have a direct 
experience of God, as he was dissatisfied with 
mere metaphysical arguments to prove His 
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existence. The Swami’s aching thirst was satis¬ 
fied when, in 1880, he met Sri Ramakrishna who 
said that he saw God more truly and clearly than 
he saw earthly beings, Sri Ramakrishna trans¬ 
mitted his spirituality to the disciple- One day 
the disciple entered into samndhi and attained 
super-consciousness. Thenceforth Vivekananda’s 
life underwent an entire change owing to the 
master's loving kindness. Sri Ramakrishna 
enjoined on Vivekananda the mission of spreading 
the message of Vedanta in the East and in the 
West and trained him well for that mission. 
After travelling in India from the Himalayas 
to Kanya Kumari, Swami Vivekananda left for 
America in 1893. .Alfter severe trials and tribula¬ 
tions, he at last reached Chicago. In his 
famous address to the Parliament of Religions 
held there, he struck the keynote of Vedanta as a 
universal religion and as a result of his brilliant 
and inspired oration, he became famous at once. 
He lectured afterwards ceaselessly with indefati¬ 
gable energy and enthusiasm in many centres in 
America and Europe, and returned to India in 
1897. His lectures delivered from Colombo to 
Almora were a clarion call to the Hindus to shed 
their spiritual apathy and cowardice and rise once 
more to their ancient spiritual stature. 

Swami Vivekananda organised the Rama¬ 
krishna Mutt in Belur in 1898 and swamis were 

18 
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trained there to spread the truths of Vedanta in the 
two hemispheres. He desired the combination 
of the spirituality of India with the secularism of 
the West in the light of Vedanta. He went again 
to the West in 1899 and after strenuous and 
incessant work returned to India in 1900 in 
shattered health. He passed away peacefully in 
1902 when he was only thirty-nine years of age. 
Swami Vivekananda taught the universality, im¬ 
personality and catholicity of practical Vedanta as 
a ‘man-making’ religion. Vedanta, he said, is 
impersonal and forms the eternal foundation of 
the truths taught by the founders of the historic 
religions like Buddha, Jesus and Mahomed. His 
religious message may be summed up as follows: 
Religion is the manifestation of the divinity 
concealed in man and this manifestation is achiev¬ 
ed by following the paths of kannayoga , raja- 
yoga , bhaktiyoga and jfinnayoga. Truth is from 
truth to more truth and from the particular to the 
universal, until the highest truth is realised. 
Each man is free to follow his own religion and 
worship his ista devatn or the God of his 
heart. Each religion has its own individuality. 
The seeker after God does not dissect religion 
dialectically but aims at the direct experience of 
God and every one can seek God in his own way 
and see Him. Religions are not contradictory but 
concordant and they contain the twin ideas of 
spirituality and service. 
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Swami Vivekananda condemned dogmatic 
fanaticism in the strongest terms and it may be 
justly said that he laid the foundations of Vedanta 
as the universal philosophy par excellence. Vedanta 
insists on the divinity of every man and his innate 
strength and is opposed to the theory of man's 
original sin. It insists also on the theory of istam 
and adhiknri bheda. The chief features of Vedanta 
as a universal religion are its universality, 
rationality and catholicity. 

Sri Aurobindo Ghosh 

Sri Aurobindo Ghosh was born in Calcutta in 
1872 and after a brilliant academic career in Eng¬ 
land, he came back to India and took a leading part 
in the revolutionary movement along with Tilak 
and was put in Alipore Jail. There he had a direct 
vision of the God of the Qltu ; then he went in 1924 
to Pondicherry and started an ns'ram there. In his 
great work “ The Life Divine ” he views man as a 
spiritual being who can rise to the higher level of 
the superman and divinise the mind and the body. 
India through the ages has kept up her supremacy 
by her innate spirituality, fecunditive creativeness 
and intellectuality and the movements of religious 
revival in the country should be enabled to give 
effect to the Divine Life as Siva-s'akti and estab¬ 
lish the Kingdom of God on earth. The Veda 
is the rock of the ages and the gospel of the rsis 
and it is the GUn that insists on the integral unity 
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of all things in God and on synthetic yoga. By 
means of karmayoga, man can become the instru¬ 
ment of Divine Energy carrying out His cosmic 
plan and freedom can be won by scientific know¬ 
ledge, renunciation in action and self-gift to God. 
The supermind harmonises being and becoming 
and it is intuited or realised by the ascent from 
matter, life and mind to the soul and from 
multiplicity to unity, from the each to the all. 
It is an ascent from the higher unitive mind 
to the supermind. The lower is not transcended 
or annulled but is transformed. The object of 
synthetic or purtia yoga is to divinise the 
whole man and make him a superman even by 
developing the siddtiis and the end is not nirvana 
or negation but is supramental integration and 
symmetry. In that state the individual fulfils 
himself by giving up the sense of separate individ¬ 
uality and winning mystic insight into the unity 
of God. By contacting the transcendental Divine 
will, man ascends to God and God descends into 
man and then he is divinised man including his 
physical nature. The superman works for spiritua¬ 
lising humanity and the establishment of the 
Kingdom of God on earth, and a gnostic commu¬ 
nity* He is universal but is free in the universe. 

Mahatma Gandhi 

Mahatma Gandhi was more a moral genius 
than a mystic immersed in God-realisation. Just 
as Tagore approached religion through poetry 
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and Swami Vivekananda through philosophy, 
Mahatma Gandhi sought the God of righteousness 
and universal love through ethics and ethical 
religion. . But all the three are universalists, who 
elevate every problem to the divine level. Gandhi 
had no sectional or sectarian views and he 
identified truth and goodness with godliness, both 
in theory and in practice. Gandhism is summed 
up in the five-lettered word t-a-p-a-s , which con¬ 
notes qualities like truth, ahimsn , purity, aparigraha 
(non-thieving) and social virtues following from 
them. Truth or sat is God who pervades all 
beings, as the Is'opanisad says. Gandhi was surer 
of His existence than of himself. Ahimsn and 
Truth go together and ahimsa is' not merely 
non-violence but is the law of love. Love 
extends to the sub-human species as well and 
is typified in the regard for the cow. Purity is 
the purgative way which consists in reducing 
wants and restraining the senses. Aparigraha or 
non-thieving is the practice of contentment by 
giving up covetousness. Swadesism is svadharma 
applied to one’s own station in life, and it involves 
sacrifice, service and self-suffering. Satyngraha is 
the use of soul force against brute force, returning 
love for hatred and following the way of co-ope¬ 
ration as different from the way of competition, 
Hinduism is universalism in spirituality and it 
spiritualises economics, politics and other secular 
ends of life. There is no barrier between personal 
and social life. Mahatma Gandhi liked to see 
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God as the Inner soul in all beings and the Inner 
voice. He was a karmayogin who gave the high¬ 
est place to ethical religion and the eternal truths 
of Hinduism freed from excrescences like the evil 
of untouchability. He also insisted on other reli- 
' gions shedding their fanaticism and proselytising 
spirit. But he was not a mystic, who first sought to 
realise God before doing social reform work. Moral 
and soul force appealed to the Mahatma more 
than Divine life. A true Vaisijava is to him one 
who is ever in tune with Rmnarmma , freed from 
greed, deceit and anger and ever ready to serve 
others. By knowing God as Truth and Love one 
can become perfect like Him. 

Musical Mysticism 

The Oltn, the Divine Song, says that God is 
Snmagnna. The close relation between music and 
mysticism as embodied in the life and teachings 
of Narada, the author of the Bhakti Sutras and the 
practical founder of the art, is well brought out 
in the lives of Purandara Dasa and Thiagaraja. Sri 
Purandara Dasa (1491-1564), the son of a Brahmin 
in Poona, is an example of a miserly worldling 
turned into a musical mystic in a providential way. 
He left his home with his devoted wife by whom 
he was converted and sang the glory of Sri Vithala 
ofPandarpur in hundreds of krtis and klrtanas 
in different mgas and talas suited to varying 
moods and gui}aa. They range from the simple to 
the sublime, from mass appeal to metaphysics. They 
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are said to be original songs with a sliding time 
scale or tula and a gliding tune scale or ruga. The 
same song may be sung in different rsgas and 
adjusted to different hours of the day. Rhyme and 
reason coincide in the rnga-talo. Dr. R. Naga Raja 
Sarma who has specialised in Furandara my¬ 
sticism refers in feeling terms to the unique 
mellifluous music in Kannada employed by the 
artist in portraying the divine art or lifa of S'ri 
Krsna in Gokula, Brndavana and other places and 
the need for universal spiritual service to all as 
creatures of the same Creator Visnu. 

Thiagaraja 

Thiagaraja (1759—1847), a household name in 
South India as the best example of music turned into 
mysticism, was born in 1759 in the Tanjore 
district in a pious pandit family. Even when he 
was a boy he showed signs of his musical genius 
by singing the praise of S'ri Rama and he was 
blessed with a beatific vision of the Divine Bro¬ 
thers. Moved by his devotion to his istadevatn or 
God after his heart, the sage Narada came and 
initiated him into the turaka mantra or Rnma - 
nnma and he ever afterwards dived deep into Rnma- 
bhakti . He chose a life of mendicancy and refused 
all presents; he was subjected to many trials and 
tribulations. But his fame spread abroad and he 
was invited by the Rajahs of Tanjore and Mysore 
and other patrons of music. But mu9ic is not 
mercenary and he would pay homage only to his 
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God. His brother seized with jealousy and anger 
threw the image of S'ri Rama he adored, into the 
Oauvery. The agony of the mystic knew no 
bounds and his songs to S'ri Rama in sweet Telugu 
were so pathetic that he had a dream of the place 
where the image lay and recovered it with great 
3oy. His worship of Valmiki, the sweet singer of 
the R(irrmyar}a, was so profound that he tried 
to compose klrtanas on the model of Valmiki’s 
Rnnmyaqa- He then went on a pilgrimage to 
Tirupati and when he went to the Sanctum it was 
screened and he sang a moving song for the 
removal of the curtain of inner darkness which 
obstructed the sight of the Lord and he was blessed 
with the vision of the Lord. He went to Tiru- 
vottiyur and then to Kanci and poured forth his joy 
when he saw Kamaksi and Varada. He is said to 
have revived a dead man by a klrtana to the Lord 
and converted thieves into Rnmabhaktas . He 
spent his life in the mystic experience of God and 
passed away gloriously at the age of 88. 

Music aids mukti as Brahman is rasa or songs 
vibrating through the universe and it has its 
fruition in yoga and bhoga. The mind is sponta¬ 
neously centred in Divine Love and joy wells 
up from within. The beauty of Thiagaraja’s music 
lies in the concretising of the rare rugas into klrta¬ 
nas and lyric music and in the marvellous develop¬ 
ment of the sahgatis or musical notes of scales with 
shades of sweetness swelling from within. The 
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rhythm of mgas is different from that of words, 
as the inner music vanishes the moment it is 
dissected by grammar and logic. Every rnga has 
its specific mood and the rngas sung by him 
exhaust almost the whole gamut of emotions. In 
his songs he saw Rama face to face, spoke to 
Him heart to heart and passed through all bhnvas 
and he felt it his mission to spread the spell of 
Rnmanamci. The mystic would sometimes enter 
into the bridal mood like that of Sita and express 
his moods of separation, remorse and assault. 
When the mystic mood ripened he entered into 
sannynsa and soon after into the security of 
tanmaya and sayujya . He became a mellowed 
philosopher as age advanced and his bhakti for 
Rama transcended prayer and praise. In sweetness 
of diction, beauty of bhnva , free flow of imagina¬ 
tion, in the blending of music and musing and 
finally in the rich variety of mystic experience 
musically inspired, he stands in South India un¬ 
matched in the realm of modern musical mysticism. 

Hinduism, as was already pointed out, has in¬ 
finite vitality to produce mystics and it is not pos¬ 
sible to mention all the modern mystics. It is enough 
to say by way of conclusion that Hinduism today 
is mystic universalism as the harmony of notes 
struck by philosophic thought, poetic feeling and the 
will to serve others as typified in the lives of Sri 
Aurobindo Ghosh, Rabindranath Tagore, Mahatma 
Gandhi and Sri Ramakrishnaas the soulof harmony. 
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BRIDAL MYSTICISM 

The Christian Theory of Spiritual Marriage. 

f 

The view that God is the Bridegroom and 
the devout soul the bride is an allegorical 
expression of the intimacy between the soul and 
God, dressed in sensible figures and similes. In 
spiritual marriage, the Lord descends from His 
almightiness to the human level of lowliness, 
and longs for the joyous embrace of union. God 
as Lord is feared ; as Father is revered ; as Master 
is honoured and served but as Bridegroom He 
is loved. Love is not a contract nor a holy 
sentiment but is its own end and is love for love’s 
sake. Caressing the child as mother is due to 
affection but the union of the lover is enticing and 
transporting and such transport is not morbid 
nor mad. The soul is inwardly embraced by 
the arms of wisdom and it tastes the savour of 
heavenly sweetness. The presence of the beloved is 
felt in the interior of the soul. Its will and under¬ 
standing are the will and understanding of the 
Lord. Its whole being is immersed in the being 
of God and His immortal bliss. God loves man 
in order that He may be loved; love is loved for 
ever more. In the divine influx of union, all self- 
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feeling is transformed and divinised. Says Shelley 
of this transforming power of love: 

Love wrapped me in its all-dissolving power. 

I saw not, heard not, moved not, only felt 
. His presence flow and mingle with my blood. 

Till it became His life and His grew mine. 

And I was thus absorbed. 

According to Catholic theology, as interpreted 
by Watkin, sex has a spiritual meaning in spiritual 
marriage. The male element is operative, active 
and directive and the female responsive and 
receptive and the two are complementary. God 
is pure activity and the soul is responsive and 
there is infusion of His love into the soul sub¬ 
stance. The soul is active in the act of reception. 
It participates in His glory and is divinised, but 
it is not God. The beloved soul passes out of 
itself and is dissolved in divine joy but is not 
destroyed; absorption in love is not self-anni¬ 
hilation or nothingness. The will is said to co¬ 
operate with the Divine Will and contribute to it 
and there is concurrence of two wills. “The soul, 
the enchanted boat, floats on the sweet music of 
love in the ocean of God who is absolute unity. 
He is life, light and love absolute. ” This view 
offers a contrast to the Vedantic view which insists 
on the ideal of self-resignation or self-surrender 
to the Divine Will and thus attuning oneself to 
God who alone is the actor in the universe. 
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The idea of spiritual marriage in the West 
was first developed by St. Bernard and later 
by John Ruysbroek, St. John of the Cross, St. 
Teresa and others $nd it is not true to say that this 
type of mysticism is peculiar to Catholicism 
though it has been largely influenced by it. Love 
loses itself and is enriched by it. 

The virgins or cloistered nuns are the spouses 
of Christ. In spiritual marriage the two are 
one in spirit, not one in flesh. He who is joined to 
God is one in spirit with Him. It is not a contract 
or commercial transaction, but an embracement, 
not of two wills, but of two essences. The bride 
is glued to Love and transported in spirit and 
ravished. 

In the psychic make-up of women, mystic expe¬ 
rience consists, according to Cuthbert Butler,* of 
pictorial panoramic visions as in the figure, *‘The 
King hath brought me into His bed-chamber.” 
In mystic elevations, visions, auditions and locu¬ 
tions are often transcended and they are different 
from auto-hypnotism. 

There are four stareways of love in the ascent 
to union with the Absolute, betrothal, marriage, 
wedlock and copulation. The soul thirsts for the 
* Beloved ', then is led 4 bridal ’ by Him to wedlock, 
is oned with Him and caught up to delightt. 

* Western Mysticism by Don Cuthbert Butler, p. 341. 

t Mies Underhill’s Mysticism, p. 139. * 
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Even the philosopher-mystic Plotinus thinks 
that the ecstasy of the union of earthly lovers who 
blend their being with each other is a copy of the 
spiritual ecstasy of mystic union. The Brhadnraq ,- 
yaka Upanisad employs the same analogy in its 
own mystic way when it refers to the blissful 
experience of Brahman. 

St. Bernard (1050—1153), who was born in 
Burgundy, employs the imagery of spiritual 
marriage to express his fervid devotion to Jesus 
and though he uses the language of sex there is no 
trace of animality in it or erotic sensuousness. The 
church is the bride of Christ *. All fleshly feeling 
is consumed in the fire of love. But love is carnal 
in the sense that it moves the heart of man 
towards the body of the Incarnate spirit or God- 
man. The soul is consumed by the fire of love for 
God and is inwardly embraced by the arms of the 
lover and ravished; love is not a contract nor even 
reverence but an embracement. It is stolen 
from itself, emptied of itself and is enticed. The 
mystic life is the inpouring of the Holy spirit. 
When He is held, He glides away. Again He is 
regained but not retained. Love not merely 
touches Being but penetrates it. The mystic kiss 
transports the soul. The bride’s swelling breasts 
are better than wine, as they are filled with spiri¬ 
tual milk for feeding saintly souls. When the 


Christian Mysticism by Dean Infee, pafee 370. 
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soul is aglow with love and joined to God, it is one 
in spirit with Him; but the blending is not in sub¬ 
stance. The entrance of the Eternal is surprisingly 
sweet and serene. Like a drop of water mingled 
in wine, like glowing iron becoming fire-like and 
like air flooded with sunlight, the soul is trans¬ 
formed and deified, but not pantheistically 
absorbed in the One. “ My ‘ me ’ is God Himself, 
my Being and Delight; I live, not I, but Christ lives 
in me.” In the unitive state there is the joy of 
repose as well as the fruition of labour for the good 
of souls. The unity is not of essences but is of two 
wills,* and there is reciprocation. The soul is 
bathed in bliss and inebriation. But it is only a 
momentary foretaste of the immortal bliss beyond. 

John of Ruysbroek 

He expounds his experience of spiritual 
wedding in terms of the touches and tastings of 
Divine Love. The soul is consumed by the fire of 
His love and lured by its joy. In the strife and 
storm of love, the lovers melt into each other in 
their loving embrace. The soul flows into God, 
loses itself in Him and is rapt in the bliss of union. 
It is followed by the wretchedness of separation 
when the Divine Bridegroom withdraws Himself 
from the bride and forsakes her. The Dark Night 
of the Soul sets in and ardour gives place to 

* Western Mysticism by Don Cuthbert Butler, pa&e 167. 
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aridity and the hunger of the soul becomes intense. 
Thus there is flux and reflux. The soul again 
tastes God and enjoys His gifts. But the gifts 
are not so valuable as the Giver Himself. He is the 
unplumbed abyss or Aravamudu as He is called 
in Tamil by the Azhvar and the craving increases 
with satisfaction. The mystic journey is to God 
and in God and therefore there is both activity 
and fruition in mystic love. The soul essence is 
enriched by union with God in spiritual nuptials 
and deified but it is not destroyed. It abides in 
its being though it is swallowed up above reason in 
the tasting of Divine Delight and in the quiet of 
the Godhead. When the soul loses itself in inti¬ 
mate embrace it finds itself. The Bridegroom 
comes thrice in the flesh, by grace and to judg¬ 
ment and we should go to meet Him in all humility 
and enjoy union with His Divinity. Then we are 
embraced in love and are one with Him; what we 
are that we contemplate and what we contemplate 
that we are. The soul sinks into the Godhead but 
it does not lose its creatureliness ». 

St. John of the Cross refers to Divine 
embracing and the perfection of love in cohesion 
and adhesion to God. God unites with the soul 
eminently and His touch penetrates into the 
inmost essence of the soul and sweetens it. God 
is the innermost being of the 60 ul in essence and 


* W. R. litre’s Christian Mysticism , p. 170. 
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presence and is a living flame of love. In that 
state the soul tastes a divine delight and feels 
the touch of God. It feels the burn and is burnt 
up in the fire of love; the flame becomes a glowing 
furnace. It is lost to all other things and gained 
to love. There is a transition from the dark night 
of sense to the dark night of the spirit, from medi¬ 
tation to contemplation. The soul is thus beauti¬ 
fied, assailed by the suitor and deified. An instant 
of such unitive love is preferable to all good works 
for it is partaking in Divine Love and a foretaste 
of eternal life and its infinite deliciousness. The 
bride soul is then bathed in inestimable bliss “ when 
He reposed on her flowery bosom ” as all sensation 
left her. In unification, His beauty is the soul’s 
beauty and the soul’s beauty is His. Each sees the 
other in His beauty *. 

Coventry Patmore, a mystic poet, idealises and 
spiritualises marriage. He treats a true woman as 
God’s image infusing clod with purity. Heavenly 
marriage is the original of earthly marriage. It is 
a term coined in heaven, a celestial decorum, a 
sacrament and mystery. Divine desire is reflected 
in human desire. God is the husband of the 
Heavenly. Every soul in the bridal dispensation 
is a worm before God who does justice to the 
feminine factor. The bridal feeling of spiritual 
amorousness is better than the physical. 


Western Mysticism by Don Cuthbert Butler, pt&e 323* 




BRIDAL MYSTICISM 


m 

St. Teresa (1515—1582) who was born in Spain 
saw visions and heard divine voices or locutions 
especially in her early life and her mystic expert- 
ences reveal* her psychological insight and spiritual 
optimism due to her virile but womanly nature. 
She refers to four stages in prayer: Mental prayer 
free from worldly distractions and lusts of the 
flesh; the prayer of quiet in which the will is 
absorbed; the prayer of union in which the soul 
resides in God; God as love ha9 established Him¬ 
self in the interior of the soul and in spiritual 
experiences in which all sensation is lost in the in¬ 
effable orison of passive union. Spiritual marriage 
is consummated in the innermost recesses of the 
interior castle. The enraptured soul neither sees 
nor hears nor understands owing to the thrills and 
touches of Divine union. The final kiss seized her 
parting soul and sealed her His. He was enfolded 
in a close embrace. In the state of ravishment, 
even breathing and circulation were stopped and 
the senses and the intellect swooned away. She 
was awake only in God and asleep as regards 
earthly feelings. William James is mistaken in 
thinking that St. Teresa was a shrew whose love 
of God was an endless amatory flirtation. Divine 
Love was her only good and it expressed itself in 
ecstasy and indomitable energy. 

The song of Solomon, a romance of true love 
according to Dean Inge,* is regarded by Catholic 

* Christian Mysticism, pa&e 369. 
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mysticism as a symbol dfthe* spiritual ^huptials ’ 
between the soul, the bride iand Christ, the Lover 
or the Bridegroom. The idea is borrowed from the 
Greek mysteries and gnosticism is no part of Plato¬ 
nism. ‘Divine touches,’ theiwound of Love,betrothal 
to Christ and other forms of erotic imagery are 
said to be spiritual sensations; but the Dean thinks 
they are revenges of the lower nature due to 
ascetic inhibitions though the spiritual and lower 
emotions are very near and the real marriage as a 
sacrament is between Christ and the church and it 
alone is sanctioned by the New Testament. The 
Sufis like true Asiatics are said to give a sacra¬ 
mental character to self-indulgence. But the 
Hindu has defined marriage as a real sacrament 
and the spiritual marriage is the union of the soul 
and God without any tinge of carnality as will be 
seen in the sequel. 

Unlike the Dean, Miss Underhill has a different 
opinion of the subject. The simile of marriage 
and the embrace of Divine Love is a parallel on a 
lower level to the consummation of mystic love, 
owing to the virtues of mutuality, irrevocable¬ 
ness and intimacy, the well-known marks of 
marriage. The term ‘ spiritual marriage ’ described 
in the Song of songs is, according to Miss Underhill, 
the most adequate symbol of intensely spiritual 
love. By love alone He is got and it is entirely 
free from morbid sexuality. Even Plotinus refers to 
this loving passion. The energising soul thirsts for 
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the Beloved and seeks His kisses; it is made one 
with what it beholds and deified. Four stages in 
the stairway of love are mentioned, namely, the 
betrothal, the marriage, the wedlock and the 
fruitfulness of the soul *. In the first, the passion 
for the Absolute is kindled ; in the second, the, 
soul is led in ‘bridal' by the Beloved and the vow 
is made. Then she enters upon the unitive way 
and is wedded and unified or transfigured. In the 
final stage, she energises enthusiastically and 
becomes an active partner in Divine fruition : she 
is caught up to Divine delight. The creature is 
put off and the Creator is put on. The soul sub¬ 
mits to Divine embrace. The Hound of Heaven 
hunts the separated soul and wounds it t. The love- 
chase is so remorseless that the more the flight of 
the soul, the greater is the following of the 
Lord and the love-chase. The Lord is inescapable 
and at last He captures the soul and is united with 
it. In the orison of union the soul is entranced; it 
dies to the world and lives in God; it is caught 
up to the bliss of union. It is in God and God is 
in it. It is a union of hearts and not the orison of 
mere quiet. It is beatitude or ecstasy of conjunc¬ 
tion in which outgoing love is answered by in¬ 
coming love. When the soul is ravished, the 
senses swoon away. The soul is lost to itself and 
is lost in Him and enraptured in Beatitude and is 


• Miss Underhill’s Mysticism, p. 139. 
t .. .. 135. 
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engulfed in the ocean of Divine Love. It is 
divinely permeated as a sponge by the sea. After 
wooing and combat, joy and anguish in turns, it is 
united with Him for ever in everlasting love. 

‘ Bridal mysticism finds a congenial soil in 
Sufism and it has affinities with the Vai^avite 
experience of God as the Beautiful and the 
Beloved. Allah is abiding love and was before crea¬ 
tion. He was love in aloneness though love is 
always two-sided. Creation brings out the soul as a 
radiation of Divine Love which is all-pervasive. The 
Sufi soul plunges into love, to vary the metaphor, 
and gets absorbed in ecstasy like wine in water. 
The Sufi lady, Rabia of Basra, lost herself in the 
Beauty of God like St. Teresa and loved Him for 
the sake of love. When self-feeling is destroyed, 
love grows into a burning endearment and ripens 
into God-intoxication. In bridal mysticism heart 
speaks to heart without any artificial constraint 
or restraint; and the Lord enters into'the self and 
the self enters into the Lord and the two become 
one. The Indian Sufis have a mystic instinct and 
when their philosophy is pervaded by love, 
jfinnci is changed into prema and feminine love. 
As the Vaisijavite mystic says, prema changes 
mysticism into a bridal language or j pertpeccu. 
There is only one He as the ntman or s'arlrl and 
the jlvas are s'arlra of the Absolute as the 
eternally feminine and the organism and the 
organs are one in function. 
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VAISHNA VITE BRIDAL MYSTICISM 

y/ Aesthetic Mysticism 

Though God is the home of the eternal values 
of truth, goodness and beauty, aesthetic mysticism 
gives the highest place to beauty and defines God 
or Brahman as the beautiful or sundara ^The 
logical value of truth and the moral value of good-j 
ness are united and harmonised in beauty andj 
though God is truth and goodness, He is to thef 
mystic essentially beautiful and loving. Christie 
anity and Islam influenced by Judaism have 
stressed the ethical element and the quality of the 
supreme will of God. But Plato, as a true Hellenic 
mystic, constructs, as it were, an aesthetic ladder 
from the beauties of nature and life to the perfect 
Beauty that is supersensuous and eternal, Plotinus 
also thinks of Reality as essential, eternal beauty 
and as the One that is yonder, with which the 
mystic communes in a state of ecstasy. Among 
the modern philosophers, Schelling is one of the 
few idealistic thinkers who treats aesthetics as the 
organon of philosophy and has faith in the 
artistic intuition of cosmic beauty. ''But it is the 
Vedanta philosophy of Nammazhvar and Ramanuja 
interpreted as S'ri Vaisijavism that defines Brah¬ 
man the Absolute as Bhuvana Snndara or God the 
Beautiful and regards the mystic experience of 
communion with Hipa as the consummation of the 
philosophy of love. Brahman is Beauty beyond 
with a formless Form of His own; but He descends 
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into humanity witha view to drawing the jiva, 
rendered ugly by sin, ,to Himself ,by His beatific 
and. ravishing beauty, and transforming it into His 
own nature. Beauty cannot be impersonal like 
truth and the formless form of God is not made of 
and the perishing mode of space-time. It 
is spiritual and eternal and only the mystics who 
are free from the lusts of the flesh that can intuit 
the eternal behind the temporal. 

Kama in the Upanisad is atma kama or 
spiritual love and its classical exposition is given 
by Rsi Yajftavalkya to his wife Maitreyi at the 
time of his renunciation or resort to sannyasa . 
Maitreyi realises the truth of the wise saying 
“ What shall it profit a man if he gains the 
whole world and loses his own soul?” and asks him 
to teach her the way to immortal bliss. The rsi 
imparts to her in imperishable language the mean¬ 
ing of atma kcima*. “Verily is the husband dear 
not for the love of the husband, but for the love of 
ntmu- Everything is dear not for the love of 
everything, but for the love of atma is everything 
dear. The atma should be reflected on and reali¬ 
sed. ” The Upanisad here refers not to the atma in 
the Sankhyan sense ot purusa in the state of 
kaivalya but to Paramatman whose nature is 
immortal bliss. The distinction is drawn between 
visaya kama or the desire for the objects of the senses 
including the pleasures of svarga and atma kama 


4 Brhadaranyaka Upanishad t IV. v. 6. 
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or kaivalyh and the desire for the Infinite or God. 
The term karma connotes causal necessity in the' 
psychology of conduct, moral freedom in the 
ethical sense and consecrated service to God or 
kaihkarya in the religious sense. Likewise the term 
knma connotes visaya knma or hedonistic pleasure 
in psychology, ntma kama or the desire for self- 
realisation or ntmn spiritually and Bhagavat knma 
or love of God in the religious sense as s'reyas. 
While sense-pleasures are trivial and momentary, 
the bliss of Brahman is eternal and infinite. The 
egoistic hedonist seeks self-satisfaction or the 
gratification of the lusts of the flesh as his ideal of 
life and not the satisfaction of the self or atman 
which is by nature blissful. True love is love for 
love’s sake and it is unconditional and absolute. 
The bodily self or dehatmn has only perishing 
value, but ntmn has intrinsic value; while lust is 
visaya knma , love is divine or Bhagavat knma 
and the two are opposed as darkness and light, 
and there is no real middle term between the two. 
What is called knma or rnga is, in the d priori 
sense, the instinct for the infinite turned upside 
down. Mystic development consists in eliciting 
what is latent in a lapsed state and rnga is idea¬ 
lised, spiritualised and divinised. Inhibition is as 
injurious as violent exhibition and wisdom consists 
in directing the instincts God ward. As stated 
in the Bhngavata *, not only knma but even krodha 


X. xxix»t5. 
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(anger), dvesa (hatred) when directed to God with 
devotion lose their sting and become transformed 
into the mystic instinct for the Infinite. 

"" The Vedsntic view of ntma knma has its mystic 
conclusion in Bhagavat knma or prema and its 
Cleaning is more philosophical than psychological* 
The keynote is struck in the Bhngavata verse refer¬ 
red to already which says that the instincts of life 
are the manifestation on the human plane of the 
instinct for the Infinite. Visaya knma is only 
Bhagavat knma on the sensual plane. The in¬ 
stincts have spiritual origin and all basic emotions 
can therefore be transmuted into prema and not 
merely sublimated. They are not to be biologi¬ 
cally explained as arising from the instincts of 
self-preservation as every instinct is derived from 
the spiritual instinct of love. The animal instincts 
Can therefore be humanised and spiritualised by 
directing them Godward; ascetic inhibition of 
the instincts often reacts violently and ends in 
extreme self-indulgence. Repression defeats its 
purpose and leads to explosive expression. Sin is 
sterile and it stultifies itself by contact with good¬ 
ness or God Hari Himself. Goodness is opposed 
to evil and it is allied to godliness as God alone 
is good. Hari destroys evil and evil destroys 
itself when it contacts God. Hari is Sfa K?§ija 
as Madana Mohana , the spiritual enchanter of 
Madana, and not Hara or Madana Dahana, the 
ascetic destroyer of Madana. Madana is Eros and 
he is conquered by Sri Krsrja who is- Super-Eros 
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Or the Eros of the eros and not anti-eros. Kama 
is ‘ o\it-kdmaed ’ by S'ri Kysija who is Kmna-kama 
or Manmatha Manmatha and the tempter is so 
charmed by the world enchanter or Divine 
Alchemist that lust is changed into love and knma 
is turned into previa. In the alchemy of Divine 
Love, the demoniac Kamsa and S'isupala and the 
daivic Gopis and others were so spiritualised that 
they were alchemised by S'ri Krsija in the crucible 
of prema. Evil is changed into goodness and 
goodnes into godliness as Brahman permeates all 
beings and Brahmanises them. It is only mystics 
like Suka with Brahmadrsti that can rise to this 
Divine level and see God and good in all beings. 
S'isupala, the hater of the avutnr, finally entered 
into the effulgence of S'ri Kysija. 

The cosmos is the eternal expression of Divine 
dynamic love which is two-sided and this truth 
can be only mystically experienced and not 
metaphysically explained. Says the Upanisad: 
“ Brahman was alone before creation as the sat 
without a second as eknki and was not pleased. 
Aloneness gave it no joy. He desired a second 
and He divided Himself into twain ” *; and this 
twain is the duplication of the one into divided love. 
In life even the lowest unit is a pair functioning 
as male and female or 4 him ’ and ‘ her ’ and the 
twain are one in love. The Upanisad makes a 
distinction between pralaya and srsti and points out 


Brhad, Up .. I. iv. 3. 
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that in prcdaya Brahman is the sat without a second 
and love in posse and in srsti He fulfils: Himself 
in the Ilia of creative love or loYe in action. Self- 
division into loving pairs is the essence of cosmic 
life. Unity in duality is-the essence of love and it 
is best expressed by the symbology of married 
love. He who dwells in love dwells in God and 
God dwells in him and the relation between 
man and woman as the lover and the beloved 
brings out the intimacy and reciprocity of Divine 
Love more than any other human relations. Creation 
is the Divine art of recreation and it implies sportive 
spontaneity and the purposeless purpose of the game 
of love or Ilia. To say that God creates the world 
out of nothing or that He makes it as a potter makes 
pots is meaningless and mechanical. Likewise, 
the view of the dialecticians who dissect living 
Reality into contradictions of thesis and antithesis 
and then unite them as synthesis is a mere 
metaphysical abstraction. When they say that 
the ‘ one ’ opposes itself as two and then reposes 
in itself, that the one enters into its opposite 
and then returns to itself and that the ego opposes 
itself as the non-ego and then returns to itself, 
they start with contradictions and fail to co¬ 
ordinate them. But the Vedantic view of God 
as Love avoids the defects of theism and monism 
and affirms that God as love is dual existentially 
and non-dual in experience. It is the Divine art 
of creational spontaneity which may be portrayed 
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through the aesthetic language of poetry, music 
and dancing and the symbology of sriignra rasa; 
Rhyme has more value in the mystic plane than 
reason. 

God-head is the secondless One; but as the 
God of religion, He is both one and two as 
pati-patni or S'riyah-pati. Love presupposes the 
duality of the lover and the beloved and their 
non-dual experience. God-head is the Absolute 
that distinguishes itself as a duality and thus 
becomes love as a two-sided relation. It is not 
an external relation in which the relata are 
separate from the relation ending in self¬ 
discrepancy but an inner organic relation in which 
the two are complementary and not contradictory. 
The materialist who traces love to chemical attrac¬ 
tion of two elements like hydrogen and oxygen 
or the psychologist who traces it to libido and 
the sex urge and the absolutist who explains it 
as the synthesis of opposites miss the mystic 
beauty of the one seeking its alter ego and then 
entering into it in unio-mystico like the two birds 
on the same tree * mystically referred to in the 
Upanisad- The ntman fulfils itself by union with 
Pararrmtman. In the language of spiritual 
marriage, the beloved loses herself pleasingly 
in the arms of the lover. Love is a loss as 
well as a fulfilment. When the one loses the 
other, it pines for union and when it is 


* Mundakopani$had t III. i, 1. 
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united, it is full or puri^a. The active Self 
vitalises the passive self and makes it pulsate 
with its joy. In the furnace of love, self-feeling 
is burnt away and the self is oned and is deified 
with the Self. The other exists, but its feeling 
of otherness is swept away by the Divine 
Alchemist. Love mysticism is of two types, the 
physical and the metaphysical or marriage and 
unio-mystico. Both are free from carnality and 
fleshly lusts. But in the former, love is concrete 
and personal and as madhurdbhnva or nnyaki- 
nnyctka bhnva, the craving for contacting God 
is clothed in the language of sex borrowed from 
Srinc/nra Snstra or the science of erotics. But 
in the latter, dealt with in the last chapter, it is the 
intense spiritual yearning for Divine communion 
felt by the mystic who has renounced his bodily 
feeling, realised his spirituality and yearns for 
God-consciousness. The svarupa of God is trans¬ 
cendental or para, but His rupa is Beauty which 
is the fountain of bridal mysticism. 

Rasa 

The theory of rasa is the essential feature of 
Hindu art and poetry or knvya. Poetry is the queen 
among the arts having close affinity with 
mysticism. Rasa is the very essence or soul of 
poetry. It is what is relishable and delicious, an 
inner spiritual enjoyment having its own feeling 
tone, dominant mood or sthnyibhnva. Every domi¬ 
nant emotion has its own bodily expression and 
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exciting cause. There are nine kinds of rasas of 
which the chief are vlra or heroism, raudra or 
anger, hnsya or humour, bhaymaka or fear, adbhuta 
or sublimity, karurpa or pathos, s'wita or serenity 
and srhff&ra or love. The classic example of the 
sentiments of fear and sublimity is afforded by the 
vision of the Divine cosmic form or visvarupa 
granted to Arjuna by S'ri Kysna in which the 
former is awestruck by the infinite expanse of 
space and the sweep of time and the world-destroy¬ 
ing quality of the Almighty for fear of whom the 
gods do their allotted functions. They instil reve¬ 
rence and not love and Arjuna requests S'ri Kysija 
to assume His usual form as his comrade. The 
Enmnyana is the epic of karuna rasa or pathos- 
Srbgnra rasa is the rasa par excellence on account 
of its sweetness and creative spontaneity and it is 
depicted with consummate skill by Suka, the master 
artist of the Bhngavata. In all these cases, the animal 
instincts emerge from Divine love and not from 
the lusts of the flesh. It is a poetic paradox that 
Sfuka, the born Vedantic poet absolutely free from 
carnality, should portray with perfect dramatic 
skill the love of the Gopis for S'ri Krsija in the 
romantic language of sriignra rasa. Sex is the- 
secret device of the Divine Artist by which the 
animal instinct is humanised and spiritualised and 
lust is transmuted into sacred love, as lust really 
comes from love. It is more a case of transmu¬ 
tation than sublimation as the instincts are really 
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not animal feelings but intuitions of the Infinite; 
the Bhngavata shows how tbe one G6d out of love 
becomes two and then one, again. Creation is the 
recreation of self-division leading to self-union 
Sri Kj?i>a steals away by His enchanting beauty 
the hearts of all people and ravishes them out of 
their fleshly feeling by cunningly coming down to 
the level of humanity and with Divine art raising 
them to His level. As the Upanisad truly says, 
that is puri}a or perfect which does not admit of 
addition or diminution, variation or vanishing. 
God is full and He fulfils Himself in the act of 
soul-making and Byndavana is the eternal beauty 
spot of Brahman who fulfils Himself in the act and 
art of Brahmanisation. 

Sri Krishna as Bhuvana Sundara and Manmatha 
Manmatha 

While mystic experience may be gained by 
the way of yoga or bhoga (ascetic introversion or 
hedonistic extroversion), the way of bhoga or 
aesthetic religion has ah irresistible appeal to the 
mystic who follows the method of bhagavatknma. 
As examples of the two types may be cited the 
cases of Peyazhvar and Tirumangaiazhvar or Ja$a- 
bharata and N&rada. Tirumangaiazhvar at first 
indulged in visayakama or hedonistic pleasures 
and later on became a convert to bhagavatkama and 
longed for contacting God as the Bridegroom. But 
Peyazhvar was God-mad from his very birth. When 
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the jlva is drawn by the beaiityfof GEbd as the soul 
enchanter, the philosopher that reflects on the self 
changes into the bride mad after her Lord or Lover, 
As Mira, the bridal mystic, observed, every jlva 
is eternally feminine. In the fruition and fulfil¬ 
ment of bridal love, it is fecunditive, mutual and 
unitive, In organised Christianity, Islam and 
theistic Shaivism, God is the Holy and devotional 
mysticism is aroused by the creator-creature feel¬ 
ing and it does not foster affinity. But, in S'ri 
Vaisijavism, especially in the incarnational mysti¬ 
cism of S'ri Kyspa, God is Beauty and the bridal 
mystic is captivated by direct contact with Him. 
The rsis of Danglakaraijya were so much smitten 
with the beauty of Rama the Righteous that they 
were born as Gopis of Brndavan to relish His 
beauty and revel in it. S'ri Kpsija is the Holy of 
Holies ( yoges'vara ) without any touch or taint of 
sensuality and sin; but He humanises Himself, as it 
were, and plays the game of love in the eternal 
spiritual world of Byndavan with a view to destroy¬ 
ing the trs'qas or thirsts of the flesh and divinis¬ 
ing the human finites. Why the Absolute divides 
itself into finite centres and why there is so much 
ignorance, evil and ugliness or bad karma and 
k&ma in the world are questions that admit of no 
solution; but mysticism has dissolved the problem 
by transmuting lust into love and trsipa into Kjsija 
as is witnessed in the lives of mystics like S'uka. 
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Samtlesha and Vivlesha 

Bhaktirasa becomes ripe in the process of 
what is known as the game of love or samslesa 
and vislesa. The Lord plays hide and seek with 
the beloved soul. Samslesa is the joy of union and 
vislesa is the sorrow of separation in the 'dark 
night of the soul ’, it is the school of suffering 
love. The joy of contacting God is momentary in 
this world of llln and it becomes secure and stable 
only in the world beyond. In the alternation 
between samslesa and vislesa, the soul is freed 
’from sensuality and egoity and yearns for the 
dawn of unitive consciousness. There is light on 
the path caused by visions and voices; but they 
are only stepping stones and not stopping places. 
It is by wise introversion in the state of vislesa 
that the soul, which is the bride, distinguishes 
between what is momentary and what is eternal 
and renounces its egocentric feeling of ‘ my ’ and 
‘ mine’ and is purged of pride. Humiliation from 
without fosters inner humility and the spirit of 
resignation and in the state of anguish caused by 
the sense of separation, the bride lapses into 
depression and despair. The Lord of Love also 
suffers from the woes of loneliness and yearns for 
communion with the beloved. In the. rapture of 
reunion, each rushes into the arms of the other 
and reflection expires in ecstasy. But the joy 
does not last long as the roots of self-feeling are not 
yet destroyed and the bride-soul is enchanted by 
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the physical beauty of the I>ord and mistakes 
appearance for reality and vision for the Home. 
Once again there is withdrawal followed by a sense 
of gloom and this time the bride-soul gives up its 
passivity and protests and rebukes the Lord for His 
cruelty and caprice in causing unmerited suffering 
to the victim and finally there is the onset of 
divine union- The two become united and are 
immersed in the joy of communion. The symbolic 
language employed by the mystics in terms of spi¬ 
ritual marriage is entirely free from the morbidity 
of erotomania. What is bha.gavatka.ma is trans- 
empirical, and it is described analogically as visaya 
knma ; but the resemblance between them is like 
that between the dog and the dog star. It is only 
the pure in heart that are free from sexuality and 
carnality who can appreciate the value of bhakti 
rasa. As Bn S'uka, the pure-hearted who has 
specialised in the art of Divine love, reminds us in 
the Bhngavata, even a man who has but a few 
glimpses of Krsna-prema attains mukti. 

The Beauty of Brndavan 

The Krsrpa Ilia enacted in Byndavan was so 
enchanting that the rsis of old came back and be¬ 
came the God-intoxicated Gopis. Vyasa,the master 
metaphysician, and S'uka, the born Vedantin, and 
Uddhava, the yogi who had subdued the lusts of 
the flesh, were so much allured by the beauty of 
S'ri Kysiia who is sarvarasa and sarvagandha, the 

20 * 
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super-esssnce of every rasa, that they preferred 
bhakti to yukti, the logical intellect, and mukti or 
freedom from samsnra and became Rrsija-mad. 
To the philosopher, the world is rrvayn or the riddle 
of thought; but to the bhakta it is Krsqamaya or 
crammed with K^ija love; Bynd&van is not merely 
the headquarters of cosmic Beauty and bliss but 
ie the 'eternal now’ in spaceless space in which 
what is beyond shines as indwelling love in the 
heart of every jiva. Every soul is ensouled by S'ri 
K??pa and He is its very life and love. Gopi-love 
for GopSla is immortalised in the history of 
mysticism on account of its disinterestedness and 
divine purity. Theban* is a mahntmn that dwells 
in Divine love; but the Gopis lived, moved and had 
their being in Ktrstpaprema and were God-mad; 
it was their food and drink and without it they 
were like fish out of water and body without life. 
The soul-hunger of God is more intense than the 
God-hunger of the soul and it was satisfied in Rnsa 
Lite, the supreme bliss of union and communion 
between the two which is ever fecunditive and 
ineffable. Krsrpallla is a spaceless, timeless play 
between the Lord of Love and His partners who 
are entirely free from attachment to sense objects 
here and in Svarga and who are drawn to Kysna 
as their be-all and end-all and whose only joy is to 
he a means to His enjoyment. When Sfuka, the 
mystic genius, was blessed with a divine faculty to 
have a glimpse of it, he immortalised it in the 
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moving verses of the Bhagavata and preferred to 
revel in the dust of the feet of the Gopis on the 
banks of the river trod by the Lord to the blisB of 
Vaikuptha itself. Byndavan is the holiest spot 
on earth or even the world beyond and millions 
of peoples for countless ages have made a pilgri* 
mage to the blessed land by renouncing all worldly 
ties and longed to be immersed in the eternal bliss 
of Krsnaprema. 

Rasa Lila 

It was a beautiful moonlit night in autumn in 
B?ndavan, the blessed spot of the Gopis in¬ 
accessible even to the cosmic gods. The silvery 
Yamuna glided gently on with limpid ripples and 
the blue colour was due to its contact with the 
Divine Dark. The woods felt a rare unutterable joy 
and resounded with the humming of the bee, the 
sweet notes of the cuckoo and the songs of the 
myna and the parrot. The air was perfumed with 
the fragrance of the flowers and sanctified by the 
sacred smell of tulsi ; the grass lawns were soft 
like velvet and glittered in the light from above. 
The yogis in their tapovanas felt a strange moony 
effulgence in their stirless samndhi and the Devas 
in the shining worlds were drawn irresistibly to the 
sacred spot and in this way the whole scene was 
gladdened by a sacred and sweet harmony and gave 
intimation of the rare unutterable joy that was to 
come. The Beauty of beauties entered a favoured 
lawn on the bank of the Yamuna with shining 
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peacock feathers decking the head, tulsi flowers 
round the neck, And with His flute on the lips He 
poured forth world-enchanting strains of sweetest 
music. Nature felt the thrill of this divine melody 
mad even stones melted with joy- The artless 
Gopis alone in the village heard the Divine cal) 
and were drawn irresistibly by the melody, rushed 
to the charmed spot and were lost in the ecstatic 
Rnsa dance. Each Gopi was a note in the divine 
flute- It was a circular rhythmic dance in which 
each Gopi, a queen of the fairy land of Krsnamnyn> 
was supported by Bn Kjsna; there were as many 
Kj^as as there were Gopis and in the rapture of 
this Rnsa dance, the sense of separateness or self¬ 
feeling which keeps each soul at arm’s length was 
completely swept away, in that exalted state of 
mystic union transcending the imperfect moods of 
prayer and praise, voices and visions, there was 
no thought of anything, as every thought was lost 
in enjoyment. There was no sense of unity or 
duality though the distinctions remained and it 
was the very acme of Brahmmanda. The whole 
universe felt the rhythm and the rasa par excellence 
of the Rnsa dance and danced to the Divine tune 
like the notes of a symphony. The liln of Brahman, 
the God-head, as the cosmic dance as Trimarti is 
the play of the static sat in the dynamic many 
which only the mystics as rsis, Gopis or other seers 
can realise. Rnsa Liln reveals the all-pervasive 
divine love in the attractions of the atoms. 



BRIDAL MYSTICISM 


309 


the dance of the planets gravitating round the sun, 
the music of the spheres, the procession of space¬ 
time, the merry-go-round of srsti and prolaya , the 
rhythm of life in the body with the systole and 
diastole and the dance of aaiikalpa and vikalpa in 
the brain with its dialectic alternations of purva* 
paksa and siddhnnta. All the dynamic movements 
in the starry heavens above and the supra-mental 
attractions of lovers with all the romance of 
poetry and music below reveal the cosmic llln of 
love of the eternal in the temporal process. In 
Rnsa dance, £?ri Krsija, the centre, alone is 
everywhere and the circumference nowhere. The 
sceptic and the cynic have a stony heart and are 
not moved by the mystic Rnsa Lila in which 
Brahmarasa or Love is in action in the Divine 
comedy where Love itself is the play, the Hero and 
the actors as the two-sided and many-sided Love. 

Gita Govinda of Jayadeva 

In the immortal lyric known as Oita Oovinda 
composed by the mystic Jayadeva in the 12th 
century A.D., the nature and value of the art of 
Divine Love or Rasa and the prema of Radha-Kjsija 
are wonderfully dramatised in the allegoric 
language of bridal mysticism and it is only the 
mystic freed from the strain of sexuality and sin 
that can enter by empathy into the spirit of the 
poem. It portrays the llln of love between the 
Divine Artist or Charmer of souls and His beloved 
R&dha in which the joys of samslesa alternate with 
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the sorrows of vislesa in the game of‘hide and seek* 
till there is final union. R&dhs is the very pattern 
of Krsifaprema and S'ri Kfsija, the ravisher of souls, 
felt her love in spring time which is the season for 
the budding and blossoming of prema. The plot 
begins with the sports of S'ri Kysna with the other 
Gopis designed to arouse the jealousy of R&dha or 
vipralambha and put down her conceit that, by her 
heavenly beauty, she possessed the Lord and made 
Him captive by her attractiveness. S'ri Krsija 
is a jealous God, a searcher of hearts who does not 
brook egoistic exclusiveness and He teaches her 
humility by sudden disappearance. The forsaken 
lonely bride overladen with love is seized with 
remorse and repentance, realises her littleness and 
unworthiness and pines away in desperate grief. 
Humility is taught by humiliation. Sfri Krsija, 
unable to brook the sorrow of loneliness, waits 
with ‘ Divinest Love ’ and longs for reunion with 
her- The pining of Radha is answered by the 
penitence of S'ri Kr§$a and the God of mercy could 
not long resist the flame of love of a spotless soul 
and be ekmti or lonely. He likewise becomes 
melancholy and fades away in sadness. Feminine 
love is not always passive and penitent and it is 
now Radh&’s turn to take the offensive, chide and 
assault S'ri Kysija for His cruelty and faith¬ 
lessness. Like one stricken by arrows, the victim 
lies with a bleeding heart. S'ri Kffuja is smitten 
with remorse, pleads for the pardoning grace of 
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Radha and entreats her * to place her lovely and 
gentle feet on His head and forgive Him for His 
cruelty.’ Day and night He cries * Radha, Radha,' 
stricken with sorrow. It is said that the poet 
deeply regretted the irreverent turn of the line and 
erased it, but he found that in his absence the line 
was restored*. Krs-rpatva consists in giving up 
Divine glory or Is'varatva and becoming easily 
accessible to the lowest of the low and the willing 
slave of the devotee. Radha is His very being and 
breath and the finest flower of feminine, stainless 
love and S'ri Krsiia is the very cream of rmyaka -love 
and it is the happy issue of the poem that each 
rushes into the arms of the other and the twain, 
Radha and Rfsija, melt into one and are glued 
together or oned as Radhakrsija and are lost in the 
bliss of immortal union, which is the bliss of all 
bliss or rasatamah. Every jiva is a Radha in reality 
and she can by self-giving become Krsi>a-like. 
Krsrj,aprema grows into infinity when trsr}a (sense 
desire) disappears and the soul is deified. Tradition 
has it that Kr§ij.a could not be Radha, His eternal 
other, and therefore incarnated as Caitanya to 
taste Radha-love t. 

Sri Krishna Caitanya 

Caitanya was born in 1485 A D- in Nuddea in 
Bengal and was called Gauranga on account of 

* A. Govindacharya Svamin’s A Metaphysique of Mysticism , 
pa&e 359. 

t The idea of Radha-Krishna is developed in Northern India and it 
is not expounded in the Bha&avata. though it is hinted at. 
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&is marvellous beauty and also Gaur Hari because 
even as a child when he cried he could be soothed 
only by the name of Hari. He is adored in Bengal 
as the practical founder of Bengal Yai^avism 
called the R&dha-Krsrja cult. Even in his boyhood 
he attained mastery in logic or Nynya and his 
masterly work on Nyaya excited the jealousy of 
Baghun&tha who had also written on the same sub¬ 
ject and to appease the latter’s wrath, he threw his 
work into the Ganges. When he was sixteen years 
of age, he attained proficiency in every branch of 
Sanskrit learning including Advaita and became 
the most learned man of his age. Dissatisfied with 
the intellectualism of Advaita, he eagerly sought 
the solace of Vaigijavite love and he went to Pari 
and was initiated into Krsyaprema by Ts'vara- 
puri, a follower of Madhvacarya, and became 
his disciple. To spread the gospel of Krsrpaprema 
he became a sannynsin and was called Kpsna 
Caitanya. His God-intoxication was so dynamic 
that wherever he went, it became a contagion and 
people of all castes and creeds became converts to 
Kt§ija-love. Two criminals were redeemed from 
their career of sin when they saw the avatar a of 
ahimsn in the form of Caitanya returning love 
for hatred. Once in Pari he encountered the 
philosopher Sfirvabhauma and by exposing his dry- 
as-dust dialectic skill, he conquered him with his 
love. He then went on a pilgrimage to.the South 
and after visiting the chief shrines observed that 
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while Lak$mi was drawn to Narfiyana, the Lord of 
Yaiku^tha, on account of His might and glory, 
Radha loved the lowly Cowherd Boy and loved 
Him for love’s sake. Once Caitanya in an 
ecstatic mood went to the blue sea and imagined 
that it was the blue Yamuna where the 
Bnsa life took place and disappeared in it. 
Bengal Vaigijavism is not purely emotional as 
it has a philosophic basis. Baladeva, a follower 
of Caitanya, wrote a commentary on the Brahma 
Sutras as a philosophy of Acintya Bhednbheda. 
Like the sun and its light, the relation between 
the and Brahman or Bri Kfsija is bhednbheda or 
unity in duality and it cannot be logically ex¬ 
plained, though it can be mystically experienced. 

Brahman, the Absolute, which is supersensuous 
and transcendental is Bri Krsija with a bewitching 
form of Beauty immanent in all beings and He 
has infinite attributes or s'aktis of which the chief 
is svarupa s'akti . It manifests itself as sandini , 
samvit and hlndini which correspond to the 
VedSntic attributes, sat , cit and a nanda. Of these 
triple qualities, nnanda or bliss has the highest 
value for the mystic. He is eternal (sat), alogical 
(cit) and blissful (nnanda). Ananda is infinite 
delight derived from the hlddini s'akti of Brahman, 
the intuitional highest. To the mystic who has 
bhakti rasa. Brahman, the metaphysical One or 
Is'vara , the Almighty, is not so important as Bri 
&TWa, the Sweetest of sweet love, who imparts 
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sweetness or madhurabhava to the mystic* The 
beloved R&dhft is Krsiyiprema in a concrete form 
and it is intrinsic, eternal and ever fecunditive. 
Krsqapreina is the ascent of bhakti or spiritual 
bhnvas from s'nnti to madhura and it is a ladder of 
increasing intimacy between S'ri Kfsija and the 
devotee and freedom from carnality. Each bhztva 
has its own feeling-tone or relish. There is a 
corresponding variation between rati and rasa . 
The first stage is santirasa or Brahmnnanda or the 
orison of quiet, kaivalya or spiritual aloneness 
devoid of prema or emotional ardour. Dnsyabhava 
is the mood of loving service of the creature to the 
Almighty Creator as in the case of Hanuman. 
The sakhyabhnva is the mood of fellowship between 
God and man as in the love of S'n Kysija and the 
Gopalas or cowherd boys tending cattle in B?nda- 
van where a sense of equality takes the place of 
God-fearing reverence. When love deepens into 
tenderness or affection, it is called vutsalyabhnva 
as in the solicitude shown by Yasoda towards her 
darling baby and it is immortalised in the hymns 
of Periy&zhv&r. Prema reaches perfection in the 
ecstatic love of Raiha-K.y§ija and it is called 
madhurabhava and is the rasa par excellence of 
bhakti and it is well exemplified in the life of S'ri 
Caitanya and it is said that S'ri Kfsna was born as 
Caitanya to realise the love of Radha, his eternal 
‘other’. Radha, and K^ija can be distinguished, but 
cannot be divided and they are unity in duality, 
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bhedn-bheda. Philosophically, they are two enti¬ 
ties; but in mystic experience they are one. R&db& 
is ‘ oned * with Kvsija in unio-mystico, but she is not 
identical with Him. The relation is efcibhnva like 
that of Bhaskara, but it is not aikya or identity. 
The most congenial place for the blossoming of 
bhaktirasa is Byndavan where Sri K?sija enjoys 
His beatific sports with the Gopis; but the true 
Byndavan is not in space .and time influenced by 
geographical and historical conditions or ideal 
constructions. Krs'Qaliln is the eternal game of 
love enacted in the temporal realm and it is in the 
realm yonder which is also here. It is a supra- 
personal experience in which there is loss not of 
personality, but in personality and that is £?rl Kysna 
who is All-Self, the only and true self of selves. 
The self-centred person dies to live as a Krsna- 
centred person and that centre is everywhere and 
the circumference nowhere. S'ri Ramakrishna 
enjoyed madhurabhnva like Radha. 

Vallabhacarya was born in 1479 as the son 
of a Telugu Brahman in Raipur in the Central 
Provinces and even at the age of fourteen became 
so proficient in Vedanta that in a polemic battle 
at the court of the famous Kr^iiaraya at Vijaya- 
nagar, he exposed the contradictions involved in 
Mnynmda and established the tenets of Brahma- 
mda which he called Suddhndvaita- In his 
commentary on the Brahma Sutras called Arpu- 
bhusya and also in his incomplete commentary on 
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the Bhagavata, he expounds his system of Suddh - 
advaita. He regards Sfri Kjsija, the supra-personal 
Absolute or Purusottama , as higher than the Brah¬ 
man of the Upanisads on account of His easy 
accessibility or saulabhya. He defines Him as 
Supreme Love embodied in sat, cit and nnanda 
who sports for ever with the muktas in the world 
of Goloka which is beyond even Vaikuijtha. Owing 
to the divine power of nvirbhnva or self-manifesta¬ 
tion, the One which is sat-cit-wianda overflows 
as the many. Prakrti or matter emanates from 
sat, jivas are sparks of the shiniif^ cit, and the 
antarynmins are outpourings of unanda . Creation 
is thus the artistic expression of the sportive 
spontaneity of God or Krsqvliln. Like Caitanya, 
he stressed the supreme value of bhakti to Radha- 
Ki§ija or pusti bhakti as the means to mukti. 
Bhakti is developed by deep faith or s'ravaqa, 
loving remembrance or manana, and devotional 
music or sahkirtana as ordained in the Sastra, 
and it is therefore called s'astiiya bhakti, which 
later on bursts all bounds and bonds and becomes 
pusti bhakti . 

Mira Bai 

Mir5 Bai was born in 1499 in Marwar and 
was brought up in the atmosphere of Krsipaprema. 
Even when she was a child, she loved the Lord so 
much that, like she made up her mind to 

wed none but Him. Though she was married to 
a RanS, she was mad after Giridh&r Gopsl and 
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every day would go to His temple and sing and 
dance and be absorbed in ecstasy before and in 
Him. Gfopal was also mad after Mira and He 
would play on the flute and hug her to His heart. 
Excited by jealousy, the Rsns’s relatives com¬ 
plained to him of her secret love to Another who 
was her only Other. He rushed to the temple at 
midnight and found her lost in tears and trance 
in the presence of her Giridhar Gopal. She was 
then teased and tortured in a variety of ways by 
the Rana but every act of persecution proved to be 
a blessing to her as in the case of Prahlada. He 
sent a serpent in a basket to her, but it turned 
into an image of the Lord in her presence. A cup 
of poison similarly turned into nectar. Once, 
when Akbar, in disguise, saw her in the temple, 
he was deeply moved by her soul-stirring songs 
and restless yearning for the Lord. The Rana 
became furious on hearing about this incident 
and ordered Mira to drown herself. When she 
was about to jump into the river, her beloved Lord 
appeared before her and she fainted away in 
ecstasy. S'he was directed to go to Brndavan and 
there she was spiritually wedded to the Lord. 
The Rana then repented for his cruelty and came 
to the holy place as a pilgrim. Mira was once 
anxious to see Jiva Goswami, the Vai§ijava leader, 
but he declined to see her as she was a woman. 
Ready was Mira’s retort, “ There is but one purusa 
or He in the world and all others are His eternal 
feminines wedded spiritually to Him.” 
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The prema of Radhak^qa is transcendental 
and trans-erotic, though it is clothed in the 
language of sex symbolism. Prema is opposed to 
kuma as light is opposed to darkness and it is love 
absolute, free from carnality and commercial 
bargain. Love grows from more to more and it 
deepens into restless longing for S'ri Kysija. When 
prlti melts the heart and makes it glow, it is 
called sneha. When it becomes overpowering and 
overwhelming, it is known as praij,aya. When the 
lover is smitten by remorse, it is called muna. In 
the higher stage of ruga, even suffering is relished 
as a rasa and welcomed. When it becomes a God- 
intoxicating and maddening love for S'ri Kr$na as 
in the case of R&dha, it is called mahubhuva and ruga 
changes into anurnga and is enriched by Divine 
communion and is ever fecunditive. 

The Symbology of Marriage in Azhvar Mysticism 

The Azhvars seek God as the soul of their souls 
and are immersed in the joy of mystic union which 
is beyond thought and language* But as born 
poets, they seek to convey their mystic experience 
through the symbology of myaka-nuyaki relation. 
The experience of the mystic is super-sensuous 
though it is clothed in artistic imagery and his 
symbolism is infinitely suggestive as it suggests 
Infinite love and is not to be interpreted 
literally. The Tamils have their technique in 
portraying the adventures of love which are 
designed to promote intimacy, fidelity and mutual- 
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ness. It develops in five ways known as union 
(puriarthal ), separation ( pirithal ), patient suffering 
(i iruttal ), Borrows of separation ( irafigal ) and the 
protests of unrequited love ( vv&al ). Each mood is 
coloured by the environment and conditioned 
geographically. The lovers are first attracted to 
each other in kurinji or jungle land and meet 
there. The place of separation is pnlai or sandy 
waste or wilderness. The seaside or neidal is 
congenial for solitary brooding and contemplative 
love. The town or marudam affords scope 
for the assaults and raids of love. Finally 
the lovers meet in mullai or pasture land and 
are reunited. These places correspond to a kas'a 
(ether), tejas (fire), ap (water), vnyu (wind) and 
prthivi (earth). This analogy is employed by the 
Azhvars to express their spiritual quest and conquest. 
The bride is the soul that yearns for divine union 
and the Lord who is the Soul of the soul and is one 
with it and oned with it is the eternal Bridegroom. 
The joy of the first union or samslesa is momentary, 
but it gives a foretaste of the immortal bliss in 
future and samslesa is followed by vislesa or the 
woes of separation. The forlorn bride is sick- 
minded and desolate and suffers from the agonies of 
separation; her beauty fades away and her spirits 
are depressed. This state of suffering is aptly 
called by the Christian mystics the ( dark night of 
the soul * and it expresses the infinite 'hazards and 
hardships* of the divided life. In her helpless state 
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the bride sends messages of unrequited love to the 
Lord through the herons, the bees, the birds and 
the cloud and His love is stirred by their moving 
power. The Lord is then moved by love and at 
long last the lovers are united and the spiritual 
wedding takes place in the presence of Agni or 
fire, the symbol of self-purification. The lover and 
the Beloved are two in one and one in two 
like the sun and its light or the word and its 
meaning and the story of their separation and 
union is brought out in the mystic experience of 
R&ma-Slta or the Divine pair as Pati-Patni. The 
body may be compared to the island of Lafika * 
surrounded by the sea of samsnra and Slta who is 
inseparable from S'ri Rama as the light from the sun 
is carried away by Ravana, the ten-faced Raksasa 
with ten sense-organs and confined in the body. 
Hanum&n mediates and conveys the agony of 
Bri Rama’s vislesa and the assurance of reunion 
and finally the Raksasa is destroyed and the 
Divine Pair are reunited. Love is a two-sided 
relation and not a self-identity. If by brooding 
on Sfrl Rama, Slta became Rama, by brooding 
on Slta, Rama became Slta and even then love 
is a relation of unity in duality. Krsi}aprema f 
the quintessence of mystic love in its purity 
and perfection as enshrined in the Bhngavata, 
attracts the Xzhv&rs, especially Nammazhvar, 


* Sankalpa Suryodaya by Vedanta Das ilea, I. 72. Cf* Atma Vivaha 
by Nanjiyar. 




BRIDAL MYSTICISM 


321 


Tirumaiigai Azhv&r and An<ja| and their out¬ 
pourings are unmatched in mystic literature for 
their moving power. The symbology of spiritual 
marriage is different from the metaphysical lan¬ 
guage of deification by which the self is divinised 
by the alchemy of love. 

The Game or Lila of Love 

In the game of love, the Lord as the Divine 
Enchanter assumes the form of supersensuous but 
bewitching beauty, especially in the forms of 
incarnations, historical and permanent (area), in 
order to allure the soul and transmute it into His 
own form. Of the historic incarnations, S'ri Rama 
and Sri Krsija are the very embodiment or concre¬ 
tion of Divine Beauty. Rariganatha in S^rirangam 
is the Sleeping Beauty (in yoga nidra) and Yarada 
and Venkata are Speaking Beauties and the Azhvars 
had direct communion with Them. In certain 
moments of spiritual exaltation the soul is caught 
up to communion with the Lord as nnyaka and 
transported into the joys of union or samslesa. 
Beauty is the logic of the heart and has a mysti¬ 
cally compelling power as the living copula between 
the finite and the infinite. The Azhvar, caught up in 
the logic of love, seeks even physical contact with 
the Lord like the Gopis and forgets the metaphysi¬ 
cal relation of svarupa even as the Gopis did. To 
train the mystic in spiritual purity, the cunning 
Artist (kapatanutaka sutradhnra) plays ‘hide and 

21 
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seek* with thebeloved soul or rmyika, withdraws 
Himself and suddenly disappears from the scene. 
When the consciousness of the presence of the 
Lord is swept away, depression follows elation. 
Again there is the onset of the unitive joy and 
again there is separation and this alternation goes 
on till the soul is purged of its pride in the school 
of suffering love and divinely moulded. This 
schooling on the moral and spiritual level of pur¬ 
gation and illumination is austere and arduous. 
But when the mystic level of the awakening of 
love is reached, moral seriousness is transformed 
into sportive spontaneity. Creation as an act of 
the Divine Will is now turned into Divine Recrea¬ 
tion or llln and the sensuousness of sin changes 
into the sense of separateness from God and the 
act of Grace is reinterpreted as the art of Divine 
Love. In this way the whole game of love sub¬ 
serves the purpose of soul-making and deification. 
In the furnace of love, all fleshly feelings melt 
away and the soul and God are glued together in 
mystic union. This process is beautifully portrayed 
in the mystic experience of the two Azhvars and in 
the feminine ardour of Aij<jal. 

Bridal Love and Spiritual Betrothal 

The soul is related to God in six ways. Like 
sunlight coming from the sun, the soul radiates 
from Him. The soul is not He, but His and He 
alone sustains it and saves it from sinfulness. Union 
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with Him is heaven or vaikuntha, and separation 
from Him is hell or naraka . In such separation or 
vislesa , the mystic feels like fish out of water, mere 
body without the soul. The soul exists for His 
satisfaction and is at His disposal, as it feels, * Not 
I, but Thou, O Lord The soul is now imprisoned 
in the body and is under the despotic sway of 
sensibility; but in reality, it is a cloud of glory 
coming from God and going back to God. In the 
state of vislesa, the soul pines away in gloom and is 
purified by penitence. It pants for reunion. It is 
only when the trsi}a9 or lusts of the body go 
that Krstiaprema grows. The Lord also is stricken 
with sadness and longs for union. The imagery 
of spiritual betrothal is adopted by the mystic 
owing to the reciprocity and irrevocableness of 
conjugal love, though earthly and divine love are 
poles apart. Mira Bai said. “ Why callest thou man 
as man ? There is only one He and that is God.” 
She thus gave vent to her feelings of spiritual 
femininism. In the same way, the Roman Catholics 
often refer to every cloistered nun as the bride of 
Christ. Spiritual marriage is thus a symbolic way 
of expounding the at-one-ment of the soul and God 
and the pleasing expiry of the soul’s self-feeling in 
the arms of Divine Love. 

Andal 

From the point of view of bridal mysticism, 
the spiritual outpourings of Antal’s irrepressible 
love-longing to contact Sfri Krsrja, the Divine 
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Enchanter of souls, and be oned with Him in eter¬ 
nal wedlock are unmatched in the history of 
mysticism for their freedom from morbidity and 
for their mystic suggestiveness. Tiruppnvai, the 
song divine, and Tirumozhi , the sacred utterance, 
are inspired lyrical rhapsodies and are the quintes¬ 
sence of mystic love poured out spontaneously 
with unpremeditated but self-concealed art. Her 
mystic experiences are not visionary or hallucina¬ 
tory but are historic and their moral and spiritual 
tone are socially inspiring as they enter into the 
ideal of Vai^ijavism. They are esteemed as Godn 
Upanisad. 

Aij^al or Goda was like the Gopx born for 
Gopala, the Divine Dark, and she vowed to wed 
Him alone and none else and her love to Gopala 
was true to type. Reference has already been made 
to her unique poetic or dramatic gift of portraying 
with consummate feminine art, the procession of 
virgin love with Gopi-like maidens, with praise in 
her lips and premn in her heart to the mansion 
of the Mnyan, the soul seducer, enthroned in their 
hearts, wake Him up from His yogic waking sleep 
and pray to Him for the boon of the unitive life. 
Gopala is Goda-mad though He plays ‘hide 
and seek * with her to intensify her premn. The 
transcendental Beauty beyond descends into the 
Infinite Beauty reposing in the Ocean Pacific and 
the incarnational Love in Byndavan or Sfrivilliputtar 
to captivate and capture the bridal mystic. 
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The God-hunger of An<jal for Sri Krsna is more 
intense than the soul-hunger of Sri Krsija for Goda. 
It begins as virgin love growing into a love-longing 
and becomes irrepressible prerrm • It becomes 
irresistible as K?si>a-madness and in its frenzy it 
bursts the bounds of conventional self-restraint. 
Soul-craving is so organic that it cannot be dissected 
and be classified into the conventional three 
stages and stairways of the mystic ladder as it 
is human-divine. An<jal has the feminine instinct 
and also the instinct for the Infinite or Krsrj,a- 
prerrm , and it is the paradox of the mystic life. 
S'rl Krsna is accessible to her as Gopala, the cow¬ 
herd boy, and yet He is the Dazzling Divine Dark 
hidden in the light of love and as the cloud of the 
Unknowing He is elusive. With her poetic genius, 
she imagines herself to be a Gopl mad after S'rl 
Krsija ; but He is Divine Beauty which the eye has 
not seen, the ear has not heard and the hand has 
not touched. He is knowable by the heart but 
unknowable by the logical intellect. She is tempted 
by Eros but Eros is ousted by the true Manmatha 
Manmatha, the Enchanter of souls. The joy of 
physical embrace fades away at the thought 
of the Divine clasping of Love. It is an amazing 
experience which only a mystic like Aijsjal can 
feel and know. Aral’s flaming love reaches the 
white heat of consuming passion. There is no 
response to her irrepressible yearning and yet she 
knows that her love is inescapable, she sends 
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messages of her burning love to her cruel Lord 
through the cuckoo and the swan which have 
Specialised in the art of mating, to intercede on her 
behalf. But the message is not heeded and the feel¬ 
ing of forsakenness and frustration ends in the 
agony of despair. Feminine love is meek, modest 
and passive normally, but it becomes aggressive 
when it is not answered and there is no mutual¬ 
ness or reciprocity. Despondency has its reaction 
in defiance and assault. She rebukes the lover for 
his cunningness and cruelty. He is a thief as He 
has stolen away her heart and is elusive and 
deceptive. He is cruel and callous as He has for¬ 
saken a maid captivated by His beauty and suffer¬ 
ing from divine possession and intoxication. In her 
desperation, she resorts to a unique expedient 
of assault which has no parallel in bridal mysti¬ 
cism. She pines away and seeks relief by plucking 
out the very roots of feminine love budding from 
her heart and aims them as missiles at her Torturer. 
The Fisher and Falconer of feminine souls who is 
also seized with soul-hunger and seeks to ravish 
the soul out of its fleshly feeling could no longer 
escape from the inescapable love of An<jaJ. He is 
pierced by the shafts of love and can no longer 
resist it. He had already relished the frag¬ 
rance and sweetness of her virgin love imbibed 
from her father, Periyftzhvar. His yearning for 
contacting Gods, His elect bride, and enjoying her 
union has now reached the stage of consummation. 
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At last heart speaks to heart and Aijd a l visualises 
her being led in bridal array in all pomp by the 
Beloved and the two are oned. Banga enjoys 
Himself in her and she enjoys herself in Him and 
they are oned for ever. She is caught up to the bliss 
of Divine Embrace and is deified. To the delight 
of Periyazhv&r Gopal and Goda are coupled and 
glued as one. To the Hindu, marriage is not for 
sex gratification; but it is a sacrament solemnised 
by mantras and the western mystic who condemns 
bridal mysticism as morbid and erotic is greatly 
mistaken. * 

Bridal mysticism is spiritually fruitful and not 
morbid or quietistic. It is morbid and erotic only 
when divine love is humanised and brutalised; but 
when human love, especially the feminine instinct 
of love, is spiritualised and divinised, it is a 
miracle of mystic love. It is not quietistic passi¬ 
vity reared in privacy b,y the cloistered nuns as in 
some aspects of western mysticism nor is it an 
individualistic desire for one’s own salvation but 
is companionate quest for Gopala. An<j a i invites 
others to form a congregation of mystics to meet 
the Beloved and enjoy the bliss of Divine union in 
corporate life; it is the orison of union and not quiet. 
Her life of love is idealised and idolised in Sri 
Vaisijavite shrines and homes and millions of Sri 
Vai^navites through the ages have worshipped her 
as the embodiment of the fidelity of feminine love 
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being raised to the Divine level as His eternal 
‘ other \ 

Tiruppnvai is said to be an allegorical inter¬ 
pretation of the mystic longing of the finite self 
for the Infinite and union with it. It is utma- 
vivnha in terms of svnpadesa applicable to each 
person. Knma Snstra is the science of the pati- 
patni relation on the model of Rama-S'lta and 
serves as a symbolic expression of the mystic 
union between man and God. Dressed in utter 
humility and decked with devotional fervour, the 
soul yearns for Divine contact and it has its 
consummation in spiritual nuptials or unio-mystico. 
When the self-feeling is lost in submission to the 
Divine embrace, srhgurarasa is as nothing com¬ 
pared to the bliss of Brahmnnubhava. Antal’s life 
furnishes a rare example of bridal mysticism in¬ 
separable from the philosophic as the physical and 
the mental are intertwined in Tiruppnvai , freed 
from fleshly feeling and empty illusions or dreams. 

While Aijdal was born for bridal‘mysticism, 
the Azhvar myikns like Tirumangai Azhvar and 
Nammazhvar with their introspective jfinna could 
only wear the bridal dress and imbibe the intensity 
of premn and employ the language of the bride. 

Manikkavacagar’s “ Tiruvembavai ” 

Tiuvembnvai or the maidenly song sung by 
Saint Markka vacagar in praise of the Lord of 
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Arunachalam resembles in many respects Tirup- 
pnvai, the song of AijcJal. Both describe in a mystic 
way the procession of a number of maidens rising 
before dawn in the month of MSrgazhi, going from 
house to house to wake up the Sleeping Love. As 
the Pavai says, the maidens with their tinkling 
bracelets and rattling jewels sleep and snore when 
the Supreme Light ( Paramjyotis ), the balm of 
Heaven, comes down to the earth to bestow His 
mercy on those that merit it. The comrades are 
rebuked for their sleep of ignorance and are asked 
to awake, arise, go to the sacred tank of Sivci-s'akti 
and praise Him as the giver of all gifts for His 
easy accessibility. S'iva pours down His grace like 
the cloud that pours down rain. The time for His 
advent is auspicious as it is dawn. Darkness 
disappears; the cocks crow; the birds sing: the 
trumpets sound and the bee gathers honey from 
the flowers and the Vedas are chanted. The 
maidens reach the tank, bathe in its refreshing 
waters of grace and are cleansed from the sins of 
samsnra . They sport with Him who sports with 
all in His Cosmic dance. Their spiritual union 
is only with His devotees as they will serve 
S'iva and His servants. Their hearts melt with 
love and swell with joy and they are immersed in 
the rapturous prai.se of S'iva’s flowery feet which 
is the only solace of life as it bestows joy on 
all The resemblances between the two lyrics are 
striking as regards the procession, invocation to 
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the rain god and the insistence on service* But 
Ttruvtmbnvai belongs to devotional mysticism and 
Tiruppdvai to the bridal type. 

Tirumangai Azhvar 

Tirumarigai Azhvar’s devotional poems reveal 
his rare lyrical genius and mastery in descriptive 
imagery used in the portrayal of mystic fervour. 
His works, of which Periya Tirumozhi with its 
1,0S4 verses is the most important, are regarded as 
the six ahgas of the four works of Nammazhvar 
which are considered as of equal importance with 
the four Vedas. His life is a typical case of visaya 
kdma (amorousness) turned into Bhagavat k&ma or 
Azhvar mysticism. His devotion to God is specially 
centred in area in the holy shrines of India from 
Badari inthe Himalayas to Tiruppullaiji in the south. 
His journey from the one end to the other singing 
the praise of God and practising His loving presence 
is really the pilgrim’s progress to and in God and 
ascent from earth to Heaven. By reading his 
sacred hymns to the permanent incarnations of God 
who came down to satisfy the Azhvar hunger, the 
critics of idolatry will give up their materialistic 
views and be moved by his loving communion 
with the God of mystic love. To know the Azhvar 
immersed in mystic love one should have or strive 
for Azhvar experience. 

The bridal mysticism of Tirumafigai Azhvar 
and Nammazhvar is different from that of Ai}.$4 
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who had in addition to mysticism also the advan- 
tage of bridal birth. But the symbology used by 
them lends itself to clothing in the language of the 
feminine instinct for love, their yearning for 
union with the Lord of Love who alone stimulates 
it and satisfies it. 

Contemplation on God or jfinna is abstract but 
it deepens into prerrm and bhakti of the bridal type 
as the concrete expression of contemplative love. 
The Azhvar condemns the ascetic practice of self¬ 
inhibition and self-mortification (III. 2) to gain 
the hedonistic pleasures of life here and in Svarga. 
He also renounces the quest of kaivalya or spiritual 
aloneness. He is so much drawn by the Beauty 
of area that he prefers bhakti to mukti and even 
regards bhakti itself as mukti as it transforms the 
earth itself into the Paradise of Par an. Nature- 
mysticism enables the bhakta to enjoy the Beauty 
of God objectively in all things and it turns into 
true immanental mysticism when he develops a 
view and vision of Bhagavnn as Love enthroned in 
his heart. With his poetic passion for bhaktirasa 
his soul is so much captured and captivated by the 
Entrancing Beauty of the Beloved ( divyamaiigala 
vigraha) that it is relished even on the physical 
plane. The cunning Rfsija, the Enchanter of souls, 
is a Specialist in the alchemy of soul-making, 
plays the game of ‘ hide and seek ’ or samslesa 
and vislesa to stabilise bhakti by bnhya samslesa 
or physical union by directing it inward. Samslesa 
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is love in presence as Beatific vision and vislesa 
is love in absence and the sorrows of separation 
are more intense and last longer. The former is 
mostly sensuous and empirical; the latter is 
spiritual as it is a process of negation by 
fulfilment in which Bhagavat knma is purified 
by vairngya or the renouncement of the taint 
of visaya knma. The experience of vislesa is one 
long tale of sorrow and depression starting with 
simple pain and ending with irrepressible agony 
(III. 6). It passes through the three usual stages 
of distress, depression and defiance. The bride 
pines away in distress. The soft breeze is felt 
as a burning gale. The body languishes and loses 
weight and the bracelets drop down (II. 7; VIII. 3). 
Every moment is like a yuga. No sensation, song 
or soul that does not reveal Him has any existence 
or value (II. 7). In her divine madness, the Azhvar 
nnyikn has no thought of food or drink and she 
spends sleepless days and nights. Then sorrow 
increases with continued disappointment. It is a 
favourite dramatic device of the Azhvar mystic poets 
to express the agony of separation in the words 
of the mother (III. 7, IV. 8, V. 5), and friends 
(IX. 3.) and of messages to the Beloved and this is an 
adaptation from the Tamil technique of love poetry. 
The fond mother is sorely distressed by the failing 
health and sickmindedness of the daughter in her 
forlorn state. The artful Mayan or Kanijan as the 
seducer of souls had secretly entered into her heart 
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and stolen it away. She raves about Him (VIII. 1). 
She implores Him to have mercy on the poor bride* 
Unable to find out the cause of her madness, the 
mother thinks, in another mood, that it is an 
incurable disease due to possession by evil 
spirits and seeks to propitiate them by offerings 
like toddy and meat. But divine intoxication is 
different in kind from possession by the devil and 
diabolical mysticism. The mother is then lost in 
helplessness and drops down in despair. 

The crisis is reached when the dark night of 
the soul or depression arrives and the Azhvar is 
consumed by flaming love. The heart melts away 
like wax. While all nature is asleep in the dark 
night (VIII. 5), the rmyika alone is awake; and 
tormented by the sense of vislesa , she bursts into 
agony. She weeps and wails and cries aloud and 
her body is bathed in overflowing tears. It is dawn 
and the cock crows (X. 10) and nature is also 
awake and is bathed in glory. But her Kaijijan 
who is the Giver of love and so easily accessible 
is nowhere to be seen; yet He has entered into her 
soul and is inescapable (VII. 3; VIII. 9). Nature 
is very sympathetic to her moods and reflects 
them. The birds with their mating instincts also 
express their sympathy with her in her parted state* 
She then sends messages of her forlorn state 
through the birds and even her mind itself. Kaip^an 
is in the inner eye and also the self as its Light and 
also in his poesy (VIII. x. 9) and yet the mind knowa 
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Him not (IX. ii. 8.); Kaijijan, the Mayan , dwells 
in her and yet she pines away (II. 3). 

The Azhvar nayika becomes desperate and 
defiant and resorts to the device of foiled feminine 
love known in Tamil as maial. She publicly cen¬ 
sures Him for having wounded her by His shafts 
of love and deserted her when the suffering was 
acute and could be cured only by Him. In the two 
madals, short and long, the nnyika abandons her 
feminine shyness and reticence and publicly ex¬ 
poses His cruelty and faithlessness. The mood soon 
changes from assault to remorse and prayer for 
mercy. The soul clings to Kaijiian and Kaijijan 
alone and He cannot escape her. The avatar who 
came down only for the Azhvar is Azhv5r-mad. 
He longs to reunite with her purified by self- 
naughting and the feeling of unworthiness. He who 
hides Himself in the light of her lyric poesy as His 
Inner I longs for communing with her in the 
nakedness of her beauty (IX. ii. 1). He eagerly 
yearns for living in the Azhvar’s song, soul and 
every sensation; in his inner life as what he is 
rather than what he does and he longs to possess 
her whole being or true being. As prema to start 
with, the AzhvS>r is seized with a sense of sinfulness 
and God-fearingness; but his mystic love reasserts 
itself and he realises his intimacy with God as lover 
and is blessed with the boon and grace of the uni- 
tive life, and the stability of the eternal Light or 
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Paramjyotis even beyond Badari, the highest peak 
of spirituality here below (II. 8). 

Nammazhvar 

Namm&zhvar, the super-mystic of S'ri Vaisla¬ 
vism, was a born philosopher-saint. He was, how¬ 
ever, so much enchanted by the bewitching Beauty 
of Sri Kysija that be became a bridal mystic. It 
was a change in spite of himself from the contem¬ 
plation on the Transcendental Bliss beyond and the 
immanence of the Indwelling Self, the super-essence 
or Brahmasvarupa to the love of the Incarna- 
tional Beauty and the Gopi-like God-intoxication 
of Krsnapremn- From Brahmajnnna of the philo¬ 
sopher to ntmamohana or premn of the feminine 
mystic is a transition from introspection to intense 
emotional expression without giving up the philo¬ 
sophic background. The Azhvar nnyikn drawn 
by the personal Beauty of the avntar and area 
longs for the embrace of Divine love (i bnhya sams- 
lesa) and her premn in its intensity becomes an 
infatuation or bhrama. Aesthetic mysticism has 
its own charm owing to the artistic blending of 
spirituality and sensuousness or the soul and form 
of love. 

Bhagavat knma as bridal love is different in 
kind from visaya knma as knma is really no middle 
term between the two. Srtignrarasa or erotic joy 
is contrasted with Brahmarasa or the bliss of 
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Brahman. The Azhvar myika is free from the taint 
of kama and carnality. But owing to her aesthetic 
bent of mind as a poet-mystic, she is specially 
susceptible even to the physical attractions of the 
Divine Enchanter, S'n Kysija, whose sole artful 
design is to ravish the soul out of every trace of 
fleshly feeling. As Manmatha Manmatha, He out- 
eros Eros himself by His Beauty and does not merely 
suppress him physically as the ascetic Madana 
Dahana . It is in this context of poetic philosophy 
that the bridal mysticism of Nammazhv5r with his 
mystic instinct for the receptivity, responsiveness 
and mutualness of feminine love is to be understood 
and it is distinguishable from the merely poetic or 
philosophic experiences of other mystics. 

Tiruvaimozhi is the spiritual outpouring of 
Nammazhvar and is a song of songs, as it is, as the 
Azhvar himself says, sung by God Himself through 
His mode as both the poet and poetry (VII. 9), 
Supersensuous beauty is invested with a name and 
form which appeal to the heart and give it more 
delight than dialectic thinking on the nameless 
and formless One Beyond. With his jnana as 
Divine wisdom and prem a or bhakti transformed 
into God-intoxication, he is seized with a desire ta 
contact Him even physically as Love concretised 
in area as the reservoir of Divinity. 

Gifted with the highest imaginative art of 
lyric poesy, the Azhvar myika is blessed with 
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the Beatific vision of the Beloved and he sees Him 
face -to face ( brihya, samslesa) and is filled with 
rapture. He is immersed in the sea of delight and 
the whole! soul and its overt sensation and form 
melt into the orison of love. The sense of sepa-^ 
rhteness is dissolved in the joy of the unitive life^ 
Sanislesa is the life of the Lover in the love of the 
beloved. The JfyTriyin as the soul Enchanter enters 
into the inner being of the beloved and enjoys it 
as ever-creative Aravamudu (V. viii. 10) and the 
orison of union is ineffable and fecunditive. The 
Tamil word ‘aravamudu'' is significant and sweet 
and is unique in mystic language. While sense 
enjoyment is exciting and exhausting, Aravamudu, 
the joy of Divine contact, expresses the inexpre¬ 
ssible joy which is satisfaction without satiety 
(II. iii. 1). The bride feels that it is sweeter than 
honey and ambrosia (I. vi. 6) and that it cannot be 
measured hedonistically (II. vi. 8) and yet she seeks 
to describe the boundless joy in which she is 
immersed; eternity is contracted and crowded into 
a moment. In V. 10, the Azhvar nnyiku revels in 
the may a of Krsnallla in Brndavan when kalvan 
as the Divine cowherd boy with the flute in His 
rosy lips steals butter, shares it with His mates, 
and is eqohained by the mother for His thievish 
pranks; He draws it merrily from place to, place 
and then enacts other miracles of love. The 
thought of His accessibility or saulabhya (I. iii. 1) 
transports the Azhvar and he is lost in a trance 
22 
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lasting for six months. VII. 7 expresses in mov¬ 
ing terms his gratitude for this act of grace, by 
which the Mayan in his own cunning way stole 
away his heart. Even dissembling love is 
accepted as true devotion (V. 1). The gift of 
grace makes him forget his self. Love is reci¬ 
procal and reversible; it is give and take, self-gift 
and self-fulfilment. All that Love is and has. He 
gives and all that the beloved is and has, she gives. 
He is her soul and she is His soul (IV. iii. 8); her 
self-feeling is swallowed up in the gift and is 
enriched. The unitive joy of samslesa exceeds all 
hedonistic joys even of svarga and the peace of 
kaivalya which passes understanding. It cannot 
be defined or divided as it is one increasing Divine 
deliciousness in which what are actually enjoyed, 
recollected and anticipated are fused into one 
indivisible intuition; then thought is dissolved in 
enjoyment. It transcends the imperfect joys of 
prayer and praise due to the faith in God as the 
Father in Heaven or Providence who gives us food 
and provides for our earthly wants or artha. In 
samslesa , there is no commerce with God or fear of 
hell as it is communion with the Inner Immortal 
Self of the self. 

The joys of bahya samslesa with its visions 
and voices are only an intimation of eternal bliss 
and are not therefore enduring. But the Mayin as 
the maker of souls seeks to turn the AzhvSr’s 
vision inward by playing the game of hide and 
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seek. Vislesa is spiritual as it is a process of nega? 
tion by fulfilment in which Bhagavat fcnma is 
purified by vairngya or by freeing the mind from 
every trace of kama. Gopi-love was purified in 
this way when the Divine Love left the Gopis and 
sent word from Mathura that true love is spiritual 
and inward and not the buhya love of physical 
beauty. Infatuation with Kysija vigraha is no 
doubt irresistible, but is not essential to true love 
or antaraiiga bhakti which alone has eternal value. 
The AzhvSr nnyikn was mad after the beauty of area 
though she knew that Divinity is also Indwelling 
Love and is eternal in and beyond the temporal. 
The vislesa mood is designed to draw the Azhvar 
from the plane of llln to that of the eternal or the 
nitya in the school of suffering love. The agonies 
of separation described by him in Tiruvnimozhi 
and Tiruviruttam have a moving power rarely 
met with, even in Hindu bridal mysticism includ¬ 
ing that of Aijdal and Tirumafigai Azhvar and it 
has its own devotional and philosophic value. 

In vislesa , the joy of orison or union is swept 
away abruptly and is followed by the woes of 
divine withdrawal and separation. While sams- 
lesa is the spring-time of love, vislesa is the 
desolation of winter. It is the period of pri¬ 
vation, blankness and despair. It may be psycho¬ 
logically analysed in general as the ascending 
stages of distress, depression, despondency and 
defiance with their own bodily expression and the 
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psychic manifestation of thought, feeling and will 
and it is more varied and richer than that of Tiru- 
mahgai Azhvar. The colour and glow of life with 
its graces fade away; life becomes dark and dreary* 
The body loses its weight and becomes a dead 
weight and the bracelets slip down. She spends, 
sleepless days and nights and tears flow down the 
cheeks in torrential profusion (VII. ii. 1). There is 
tremor with trembling all over the body. Even 
the mind and the sense organs pine away (III. 8). 
She sighs and sobs, weeps and wails, groans and 
cries in utter anguish. The limbs cease to function 
followed by fainting and unconsciousness and the 
body remains like a log of wood. Oppressed by 
the thought of separateness or the divided life, her 
mind is plunged in gloom and is emptied of all 
content. This results in the feeling of utter dis¬ 
tress and agony. The will is completely paralysed 
and it becomes passive, impotent and inert. 
Spiritual distress is more intense than what is 
expressed through the mind-body as it is soul sick¬ 
ness leading to soul-torture. The Azhvar is over¬ 
powered by the sense of unworthiness and sinful¬ 
ness which ends in remorse and prayer for forgive¬ 
ness. By utter self-naughting and with the 
feeling of her nothingness, she surrenders herself 
ta His mercy. The. Mnyan could not resist the 
Azhvftr’s call of love and claim for reunion and 
in the samslesa that followed each rushed into the 
arms of the other and was lost in ecstasy. The 
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Azhv&r nnyika was again lost in the moha of 
bnhya samslesa and the Mnyan suddenly dis¬ 
appeared. The distress due to vislesa this time 
deepened, into depression bordering on despond¬ 
ency. The anguish duo to abandonment shook the 
soul to its very depths and the dark night set in. 
The shades of night fell fast and it was wrapped 
in utter darkness and all persons sank into sleep. 
The cows returned home, but there was no Cow¬ 
herd. The bride alone was awake in the awful 
night bemoaning her forlorn condition. In her 
desperation she thought of suicide like S^lta 
(V. iv. 3.) and then recollected that she had no life 
or will of her own as the Lord alone was her life 
and sustenance. Kannan is the only food, drink 
and delight of the soul (VI. 7) but her soul- 
hunger and thirst are not satisfied by the cunning 
Ktsna. The Maya or the game of hide and seek 
can be known only by knowing the Mnyin or the 
player of the game (VII. v. 9). He is a thief who 
has stolen away her heart (II. 4) but the cruel 
and callous Krsija cannot escape the irresistible 
call of love (II. 6). The tormenter is, however, 
elusive as usual and the rmyikn unable to give 
vent to her state of torment, portrays the tragedy 
of love’s labour Lost dramatically in the guise of 
the mother and messengers, in the words of the 
mother she sighs for Him day and night (IV. ii. 9). 
She has lost her colour and glow (VI. 6). Her 
riend9 report to the mother the details of her God- 



342 


MYSTICS AND MYSTICISM 


intoxication (VI. 8). Her heart melts like wax 
and lac (II. iv. 4). In her Divine madness, she 
embraces burning wind and (ire thinking they are 
Parangyotis and seeks the sea as her blue-rcoloured 
Love (IV. iv. 3). The mother in the mood of a 
medical materialist thinks that her madness is due 
to hysteria or possession by evil spirits (IV. 6) and 
seeks to remedy the disease by propitiating them 
with the offer of flesh and toddy. But Divine 
possession is not possession by evil spirits as there 
is really no middle term between the two. Spiri¬ 
tual malady can only be spiritually cured. She 
asks the mother to see with her eyes (V. v. 2). 
She sends messages of her forlorn state to the 
Beloved through the cloud and birds like the 
swan and the cuckoo. The sky has His blue 
colour. The bee drinks the Divine ambrosia. The 
cuckoo coos and woos Him. The parrot repeats His 
name. The sky lark soars towards Heaven. The 
cows run after the Cowherd. The swans are spot¬ 
less like lilies. Nature itself shines in His light and 
reflects His glory. They are thus fit to plead for her 
and say that her sin is not so sinful as to forfeit 
His mercy (I. iv. 1) and that the maid is mad after 
the Mnyan (VI. 1) and that her life is His (IV. 5). 
She seeks His forgiveness by absolute self-surrender 
to His feet (VI. x. 10). Even nature shows her 
sympathy and the trees melt with pity (VI. v. 4). 
In her excessive God-intoxication she imitates 
Him with all his cosmic glory and s'dkti as Tiru- 
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mnrti (V. 6). When there is no response to her 
irrepressible and^yearning love, the mood of the 
bride changes from despondency to defiance. She 
takes the offensive and resorts to the ultimatum 
of ma4al like Tirumafigai Azhvar. She gives up 
modesty and fear of public opinion' and openly 
denounces [Him for His cruel desertion (Y. 3). But 
her feminine love reasserts itself and the mood 
changes from reprisal to remorse and longing for 
reunion. Every trace of self-feeling or egoity is 
now uprooted. The nnyika is wearied of earthly 
life with its fleeting joys and woes; she spurns 
physical love as a perishing pleasure and a dream 
and longs for eternal bliss. She sends the message 
of her soaring love through the sky-lark to the 
Eternal one beyond and her longing knows no 
earthly measure. No honest God could resist such 
unearthly | love, certainly not the Lord of mystic 
love who is more soul-hungry than the God-hungry 
Azhvar. At long last the two unite for ever and 
he is immersed in ecstasy. Even then the 
philosophic Azhvar feels that the ecstasy of union 
may be a mere hallucination (VIII. vii. 3). The 
doubt is dispelled by the experience of the bliss of 
Divine communion and the stability of union is 
assured (VIII. 9 and 10). The philosophic side of 
his mysticism will be stressed in the concluding 
chapter; it deals with the spiritual quest of the 
ntman beyond the mind-body for the Paramntman 
and union with Him. 



CHAPTER VI 


MYSTICISM AS A PHILOSOPHY OF RELIGION 

! . . * T ' f 

^JHE various ‘threads of mystic knowledge scat¬ 
tered in the previous chapters are woven together 
in this concluding section into one synoptic 
philosophy as a comprehensive view as well as 
a spiritual vision and it may be called Mystic 
Unionism. Mysticism is defined as the immediate 
but ineffable experience of the. union of the 
self or ntman with God or Brahman and mystic 
philosophy is a rational exposition of such ex¬ 
perience. It is a true Vedantic dars'ana in the wide 
sense that it harmonises revelation, reason and 
realisation or s'ruti, yukti and anubhava. Revelation 
may be defined as a body of spiritual verities 
which are verified and can be spiritually verified 
by all. Reason seeks to verify the truths of reve¬ 
lation by "applying the logical methods of proof. 
The true test of the existence of God is the experi¬ 
ence of God or realisation. In this way the philo¬ 
sophy of mysticism harmonises the three ways of 
knowing which really form a unity in trinity. 
Revelation by itself becomes blind faith leading to 
dogmatic fanaticism; tarka or pure reason is mere 
dialectic: skill ending in agnosticism or scepticism. 
Realisation or intuition may lapse into mere sub¬ 
jectivism or solipsism. But in the wider sense, 
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the verities of realisation are verifiable pragmatic¬ 
ally and verified in actual experience and this is 
the highest logical proof. Truth is verified; but 
whatever is verified pragmatically need not be 
true. Brahman as Supreme Reality is spiritually 
realisable by all who specialise in spirituality. 
The mystic is thus a seeker after God or 
Brahmavadin and a seer of God or Brahmajnnni. 
Tarkadrsti or the way of the logical intellect 
is changed into tatvadars'ana or direct insight} 
Philosophy or intellectual speculation deepens 
into spiritual realisation and the highest philo¬ 
sopher, gnostic or jnnrii , is the truly wise man or 
vidvdn or mystic who speaks not “ as a scribe 
but as one having authority.” The synthetic or 
synoptic view of the Absolute is changed into the 
integral experience of God or paripurria Brahma -• 
nuhhava. In this way ^mystic philosophy avoids 
the dualism between intellect and intuition by the 
comprehensive term dars'ana, anubhava or realisa¬ 
tion. Dam'ana is integral experience of the 
Absolute and is more than the perceptual, rational 
and intuitional aspects. The immediacy of intui¬ 
tion is mediated by logical thinking. Realisation 
is direct intuition of the Infinite beyond the 
confines of intuitionism and the perils of irrational 
feelings and reasoning is beyond the limitations 
of rationalism and the discursive understanding. 
Thus, in the philosophy of religion, reason and 
intuition are integrated as rational immediacy 
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in which each is complementary to the other and 
fulfilled in it. It is thus both speculative and 
spiritual, theoretical and practical and avoids the 
extremes of intellectualism and impressionism. 
The central authority for mystic faith is enshrined 
in the sublime teachings of the Upantsads like 
“ He who knows Brahman attains the Highest 
The mystic who has seen God invites humanity 
to share his experiences and the mystic philo¬ 
sopher as the articulate mystic expounds the 
experience of God in a clear and comprehensive 
way. It is the culmination of knowledge and the 
consummation of religious experience, j 

Comparative Study 

A comparative study of mysticism in its chief 
varieties of Hinduism, Christianity and Islam with 
a view to bringing out their essential and common 
features and evaluating them is rendered necessary 
on account of the widespread misunderstandings of 
Hindu mysticism among many of the leading philo¬ 
sophic writers in the West on the subject. Dean 
Inge and Dr. Marechal deal with mysticism from the 
opposing Protestant and Catholic points of view; 
but they agree in dismissing Hindu mysticism as 
acosmic, nihilistic and quietistic. The Dean thinks 
that Hindu mysticism is vitiated by applying the 
negative method of ‘neti, neti.' The finite is 
denied and the Infinite or the Absolute is affirmed 


Mundakopanwhad, HI. ii. 9. 
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as contentless consciousness which ends in pan¬ 
nihilism by hypostasising nothingness. It is 
pantheism that says that all is God, that the dog- 
eater and the dog are one* and thus destroys all 
moral sensitiveness. It ends in fatalism and 
quietism. As a religion, it destroys, the critic says» 
the Personality of God and it is therefore atheistic 
and it is not different from Buddhistic nihilism. 
But in applying the negative test to Christianity, 
the Dean is certain that negation is only a step to 
positive affirmation. By knowing the limitations 
of the finite and renouncing sensuality and egoism, 
the Infinite as the Pure and Perfect is attained. 
The mystic dies to live and reunites with God. 
Christian mysticism was deeply influenced by 
Platonism and Neo-Platonism and its best ele¬ 
ments are absorbed in Semitic Christianity. 
Mediaevalism was, however, affected by the 
negativistic logic of Dionysius who borrowed it 
from India and the teachings of Eckhart, Suso and 
Tauler were tainted by it. The Dean thinks that 
the method is foreign to the full-blooded western 
temper. But every religion has to be judged from 
its highest point of view and the Upanisadic 
teaching satisfies the highest needs of mysticism 
and even Platonism and Neo-Platonism are said 
to have borrowed their ideas of the inner relation 
between God and man from the Upanisads. 


Dean Infee : Christian Mysticism , p. 118. 
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According to Miss Underhill oriental mysticism 
aims at the annihilation* of the individual and it 
is not very different from Buddhistic nirm'iyct. It 
is, however, rejected by all European and Christian 
mystics and even the negative language of the 
orientally-minded mystic, Dionysius, the Areopa- 
gite, describes not the destruction of the self but its 
transfiguration. The mystic quest of Plotinus is 
not a passivity but it is energising enthusiastically. 
Fruition and activity are the summit of the 
mystic union and the mystic as the ambassador 
of the Absolute retires from sense life and returns 
to higher activity his seclusion is only a step to 
enhanced social activity. Deification and dedica¬ 
tion go together. To the mystic, the earth is 
crammed with heaven as he realises the imma¬ 
nence of God in all things. But Miss Underhill 
thinks this view may degenerate into pantheism 
and perversion of the doctrine of deification into 
that of identity of the self and God as in 
Hinduism. Miss Underhill, so well versed in 
Christian mysticism, is ignorant of the inner 
meaning of Vedantic mysticism which defines 
Brahman as the antarynmin or the Inner Self of all 
beings that is at the same time transcendental and 
the ntman as a mode of the Infinite deified in union 
and not destroyed. The rsi who has realised 
ferahman also works for the welfare of all jlvas- 
If Vedantic unionism is clearly and correctly 

* Miss Underhill* s Mysticism, pa&e 171. 
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understood, it will furnish the basis for mysticism 
as a true philosophy of religion. 

Dr. Marechal in the concluding chapter in his 
studies in the psychology of the mystics called the 
“ Comparative Study of Mystics rejects Upani- 
sadic mysticism in toto and his criticism may serve 
as a typical case of misinterpretation based on 
ignorance and bias. He employs the recognised 
method of describing mysticism under the headings 
of metaphysics, psychology and religion or tatva y 
hita and purusnrtha, and expounds the metaphysi¬ 
cal nature and relation of the Absolute, the ego and 
the universe or Brahman, the ntman and jagat. In 
Upanisadic mysticism, the inexhaustible source 
of all Hindu systems, the Absolute is said to exist in 
itself and the universe vanishes into nothingness 
and the result is universal void. But the theistic 
metaphysics of Islam and Christianity affirm the 
reality of the three entities. ^IJuddhism follows the 
negative way and arrives at nirvana and the 
samndhi of the yogi has no content and it is 
‘ empty immensity ’. Concentration ends in 
unconsciousness. ) Islam or Sufism in its meta- 
Koranic aspect is theistic and the ego is not 
annulled in mystic experience. The doctor, there¬ 
fore, says that the Christian mystic does not want, 
to escape from duality and he divinises suffering 
and is free from oriental pessimism and his goal 
is the fusion of the wills of man and God. 

• Pafce 294 sec . 
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The doctor’s estimation of Upanisadic 
mysticism is precisely what it is not, as it is 
the source of all mystic experience, eastern and 
western, and as it satisfies all the needs of the mys¬ 
tic, logical, moral and aesthetic/M3uddhism is 
admittedly non-theistic as it denies fs'vara and aims 
at nirmiya in an impersonal way. But Advaita 
refers to Brahmanirvcina as pure consciousness and 
it passes beyond theism and surpasses it by sublat- 
ing it. The doctor and others like him are 
entirely mistaken in thinking that aesthetics 
and morals are not incorporated in Hinduism, 
as it alone defines God as scityam, unandam and 
sundaram, and as the idea of God as Beauty does 
not fit into the Semitic religion. The prayer to 
God as Father in Heaven and as the Ruler of all 
creatures makes Him remote from man. But the 
Vedintic view of Brahman as sundaram and 
miandam in terms of love is more relevant to 
mysticism than the ideas of God as thought or 
will. God is super-essential love and He becomes 
man in order that man may become God.-^ 

Mysticism is, as stated in Chapter I, different 
from occultism which is interested in cosmic 
knowledge and the acquirement of power, though, 
according to Kingsland in his work on “ Rational 
Mysticism the Absolute is both being or noumenal 
and becoming or phenomenal and thus provides 
both for mysticism and occultism. His view is 
untenable as the mystic seeks That by knowing 
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which everything is known. By knowing Brahman, 
everything is known; but by knowing everything 
in the universe, Brahman is not known. 

While the views of the Christian mystics on 
Hindu mysticism are hostile to it, its interpretation 
by Mahendra Nath Sircar, a well-knowp Indian 
philosopher, is a thorough justification ofeankara’s 
Advaita as the Vedantic mysticism par excellence. 
It is also dogmatic and it is such writings that 
lend some colour to alien misunderstanding and 
do injustice to the cause of Vedantic mysticism. 
It is said to be the transcendental intuition of 
* Tatvamasi' which is higher than the immanent 
intuition or synoptic vision of Ts’vara, the All- 
Self, or the Dynamic Divinity as expounded 
theologically by Ramanuja.J To the doctor,. 
Zinanda or supernal ecstasy of unitive con¬ 
sciousness is psychical as it is due to the realistic 
and empirical experience of duality and difference 
and it is inferior to transcendental freedom and 
repose. It is of Brahman-in-relation and not of 
Brahman-in-itself. Even the experience of Vima- 
deva is cosmic and impersonal and it falls 
short of identity consciousness which is acosmic ; 
it is the delight of value and not of truth. It is the 
devotional highest, but is limited by space-time 
and is not eternal truth like that experienced 
by the wise man who is the snksin or the silent 
witness that is beyond the static and the dynamic 
and that is the spectator of timelessness. The 
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author concludes that monism is parmidyn or 
super-rwisdom and is the esoteric. or transcen¬ 
dental truth of the Upanisnds. /But the doctor’s 
view is fair neither to S'ankara nor to Ramanuja 
as it fails to recognise the practical Advaita 
of S'afikara and the transcendental truths of 
Ramanuja. Practical Advaita says that Brahman 
the Absolute is Is'vara the God of religion and it 
means the denial of duality and difference but 
not bare identity and therefore upholds the unitive 
state of mysticism. ^Bamanuja’s idea of Brahman 
is both transcendental and immanent and his view 
of mukti transcends space-time-causality and mere 
difference and the author’s theory of transvaluing 
values fits in with his view. Sankara’s practical 
Advaita is not much different from Ramanuja’s 
Vedanta. Pure Advaita as identity consciousness 
refers to Reality or existence which is ajata and 
acosmic and not to value and the attainment of 
Vedantic end. It is different from the realisation 
of the unitive state or unio-mystico which is the 
essence of mysticism. Mysticism may transcend 
itself and become pure Advaita ; but it is not pure 
Advaita as such though the distinction between 
unity (vis'ista aikya) and identity ( aikya) is not 
absolute^ Therefore, the term Hindu mysticism 
dpes not imply or apply to pure Advaita as the 
author and others like him maintain, as it is beyond 
philosophy and religion and the philosophy of 
religion and is beyond the scope of mysticism- 
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While jlvanmukti as transcendental, contentless 
consciousness is Pure Advaita from which no true 
philosophy can be logically deduced. Practical 
Advaita is a spiritual or mystic induction admit¬ 
ting of stages and not degrees of truth till non¬ 
duality or Advaita is attained as experienced by 
Advaitins and the mystics in genera]/ 

Integral Unity of India as a Mystic Centre 

Mysticism knows no distinction of place, time 
or birth. But India is considered to be the ancient 
centre of mysticism as sanntana dars'ana. It is more 
ancient than Greece or Palestine and it has not 
known the distinction and dualism between philo¬ 
sophic speculation and revealed spirituality or 
theology. It has its own unity in spite of artificial 
political divisions and serves as a sacred soil and 
shrine for mysticism. India with its seven sacred 
hills or kula pcirvatas, the seven sacred rivers and 
the seven cities is worshipped by the Hindu as 
Mother India or Bharata Mata. The Ghats, the 
Vindhyas and the celestial Himalayas form the 
backbone of spiritual India. It is the land of the 
seven sacred rivers, namely, Ganga, Yamuna, Goda¬ 
vari, Sarasvall, Narmada, Sindhn and Kaveri, each 
having its own spiritual tradition and religious 
sanctity. Th-3 seven cities, Ayodhya, Mathura, 
Maya or Haridvar, Ka S 'i, Kanci, Avanti and 
Dvaraka are held holy as the salvation-giving 
(moksadnyika) cities. The sacred body of Sati 
or Sakti covers the whole of India and though she 

23 
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has given birth to countless mystics, she is still 
young. The mutts established by the Acnryns in 
the north, the east, the south and the west also 
bring out the essential spiritual unity of India. 
Pilgrims go round the whole country (bhupra- 
daksiwa) and imbibe the cosmic outlook and thus 
shed their narrow local, provincial and nationa¬ 
listic feelings as spirituality exceeds the barriers of 
birth and secular and sectarian division and it 
fosters the truths of catholicity and universalism. 
The physical unity of India with her uniformity 
of nature serves as the environment for unfolding 
her spirituality and world-welfare. In India 
nature and spirit are in harmony and life as lived 
by the mystic teaches the Indian to transcend the 
barriers of space-time-cause and mind-body and 
attain the unitive state. Even Sufism and Christian 
mysticism have come to stay in India as the land 
of universal religion and may fit into its harmony. 

First Principles or Axioms of Mysticism 

Among the chief axioms or d priori principles 
of the philosophy of mysticism are the following 
truths affirmed both in the East and in the West. 
God or Brahman is not the unknown or the un¬ 
knowable or “ the thing in itselfbut is know- 
able * or spiritually discernible as the Self that is 
both the inner Self or antarynmi and the transcen- 


Mundakopani&had, Ill. ii, 9. 
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dental $at. As Plato says, the fully real is the fully 
knowable and just as we can see the sun because 
there is something sun-like in the eye, the soul as 
a spark of Divine Light with its instinct for the 
Infinite can intuit it fully. He who is filled with 
the most real is most really filled. Brahman, the 
Absolute or the all-inclusive whole of philosophy, 
is Bhagavan, the Holy or the Personal God of 
religion; the intuitional Highest and the logical 
Highest are one. It is, therefore, untrue to say 
that God is an appearance of the Absolute and 
therefore less real. The relational points to a 
unity above the relations and the experiment of 
the mystic becomes an experience of God due to 
His grace though it may not last long in this life. 
Brahman is not only apprehended as the that , but 
also comprehended as the what. Existence and 
value go together and Brahman or God is appre¬ 
hended as well as attained. Brahman is the 
ground of existence and the goal of experience and 
it is not true to say that Brahman is ever identical 
with itself and that the idea of attainment argues 
imperfection and is not adequate. The ascent to 
Brahman, the Absolute, by steps or stages is real 
and it is spiritual and not spatial or temporal. The 
journey through the unreal is an unreal journey. 
The negative way may lead to bare negation or the 
void. The mystic is an explorer of the eternal, the 
pilgrim to the perfect. Sense-perception as a pra- 
mnr}a is mere judgment; inference is judgment 
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conscious of itself. It is mediate and intuition is 
the completion of the whole process and Brahma 
dars'ana is the consummation of dars'cmci, precep- 
tual, conceptual and intuitional. Sat is one, but 
seers call it variously. Brahman is the whole of 
knowledge and the home of the eternal values of 
truth, goodness and beauty. The logical way of 
truth, the ethical ideal of goodness and the 
aesthetic idea of beauty are different to start with ; 
but ultimately they lead to the transcendental One, 
though the mystic often prefers beauty to truth 
and goodness and regards beauty as the fulfilment 
of the other two. The self or ntmau- is real and 
eternal and it is distinguishable from God or 
Brahman but not divisible. The heart has its 
own reasons which the intellect is not aware of. 
It combines the glow of religious feeling with the 
light of reason. Though every one can intuit God 
as his Indwelling Self, only a few specialise in 
mysticism. The mystic has a genius for God and 
the ascent is arduous; mysticism cannot be demo¬ 
cratised by counting heads or diffusing mere 
academic knowledge. Though institutional reli¬ 
gions may differ in their doctrines and rituals, 
mysticism, as a direct approach to God as the 
inner soul of all beings, is the common goal of the 
mystics of all ages and climes and religions. The 
visions and voices of God are often corporeal, 
imaginative and subjective and at best they are 
onbl intimations of immortality. Stability is 
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attained only when the mystic reaches his Home 
beyond, which transcends space, time, cause and 
mind-body. Mysticism has its social side and it is 
often transformed into spiritual activity in the form 
of benevolence or service to all jlvas. The triple 
values of truth, goodness and beauty are housed 
and harmonised in the Absolute. Thus understood, 
mysticism avoids the errors of intellectualism, 
the evils of voluntarism and the excesses of emo¬ 
tionalism. Brahman is and has satyam (truth), 
amalatvam (goodness) and sundaratvam (beauty), 
but the ipystic regains these lost qualities, as eternal 
values conserved in the Absolute and trans-valued 
in it. To the mystic, the Whole of metaphysics 
is the Holy of ethics and the Healer of religion. 
Thus metaphysics, morals and mysticism are 
integral as they are different aspects of the 
philosophy of unionism. 

The Logical Dictionary of Mysticism 

A logical dictionary of the chief terms em¬ 
ployed in expounding the nature of God and the 
soul and their relation to each other may conduce 
to clear and accurate thinking and terminology. 
The term ‘philosophy of mysticism’ was contrasted 
in the first chapter with what it is not, viz „ super- 
naturalism, spiritualism, occultism and the like 
but its positive meaning in terms of ontology, 
morals, and religion or tatva, hita and purusnrtha 
is difficult to define and the only term that 
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adequately sums up its meaning is theistic mo¬ 
nism or mystic unionism. Ontology or Vedantic 
unionism is the enquiry into the nature of ultimate 
reality or sat and it may be defined as the Supra- 
personal (Vasudeva) as different from the mere 
indeterminate as nirguna and the mere determinate 
as saguij,a and as the extra-cosmic Ruler and Father 
in Heaven. The Absolute of philosophy is the God 
of religion. The Supra-personal is the God-head as 
the Trimurti and the Paramntman or antarynml. 
Mysticism is thus different from theism or the will- 
philosophy which contrasts divine omnipotence 
and holiness with human impotence and sinfulness 
and insists on the need for contrition and super¬ 
natural grace. It is not pantheism which says 
that God is all, nor monism which affirms the 
bare contentless identity of man with God and the 
illusoriness of the world. Brahman is Bhuman, the 
Infinite, and He can Brahmanise or infinitise the 
ntman. Brahman is immanent in all things as 
their Indwelling Self or nntarynmiw* and is at the 
same time transcendental and eminent. He is 
closer to us than our very breath and is self- 
effulgent and not dogmatically asserted or 
pragmatically postulated. The finite self is eternal 
but not external to Brahman. It is distinct from 
Brahman but not separate from Him and is only 
His ams'a or spark. The finite self is the 
ntman different from the body made of prakrti 

'• Brhadaranyaka UpanUhad, III. ▼«. 22. 
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and the body is the sanctuary of Brahman or 
Brahmapuri. The words ‘spirit,’ ‘soul * and ‘self 
are not so clear as the word ‘ ntman \ The means of 
attaining Brahman are known in Western mysti¬ 
cism as the three stages of purgation, contemplation 
and union, and they are more properly expressed as 
the three sndhanns of karma yoga , jnnna yoga and 
bhakti yoga. Brahman is Love and Bliss; it 
is righteousness touched with the rasa of love and 
the chief way of realising Brahman is anurnga 
or premn or intense yearning for divine union; it 
is journey to God and in God. The goal of 
religion is the union of ntman with Brahman and 
the attainment of eternal bliss or Brahmnnanda . It 
is not identity between the two or absorption in 
the Absolute but mystic union or ‘unio-mystico’ in 
which the two are distinct as entities, but are not 
separate or separable. Though mysticism has a 
universal appeal to the rsis, Christian mystics and 
Sufis, it is only Vedantic unionism that has brought 
out the full implications of God or Brahman as 
Vasudeva and sundara and as the home of the eter¬ 
nal values of Beauty, Love and nnanda. In its 
clear exposition of the distinction between ntman 
and Brahman, that are both eternal but not 
external, and the difference between atonement 
and at-one-ment, it offers a marked contrast to 
Semitic religions. 

Every man is a son or spark of God and God is 
not outside the cosmos as Father or Ruler. God is 
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within and without and God-making is the goal of 
mysticism. The self or ntmctn is then deified or 
Brahmanised and only then is its sense of separate¬ 
ness abolished. It is not, however, impervious to 
other selves as God is in all beings and all in all 
and they are similar to one another but not 
identical. Owing to the indwelling Love in all jlvas, 
there is similarity or unity amongst them which is 
more inspiring as the ideal of lokasafigraha or 
universal service or benevolence than that of the 
brotherhood of man or the identity of all jlvas. 
Mukti is ascent to the Absolute and absorption in 
the One or snyajya without self-extinction. 

The Metaphysics of Mysticism 

Mystic metaphysics is the enquiry into the 
supreme tatva or Reality by knowing which 
everything else is known, and this is known as 
Brahman, the Supra-personal One with super¬ 
essential attributes or svarupa. They consist of 
satyam (truth), jnunam (light), anantam (infinity), 
amcdam (goodness) and anandam (bliss) and they 
form the quintessence of Upanisadic ontology as 
different from the monistic view of Brahman 
as sat , cit, nnanda as the Indeterminate contentless 
consciousness denying determination. Neti or the 
‘ no * function implies a deeper‘yes’. Brahman is 
defined as sat or satyasya satyam ,* the True of the 


* Brhadavanyaka UpanUhad , II* Hi* 6. 



PHILOSOPHY OF RELIGION 


361 


true, to distinguish it from the atman which 
is true, but is sustained by its inner Self. Brahman 
is the Being of all beings in whom we live, move 
and have our being and is not the One beyond 
existence. It is jnnna or the uncreate, untell'able 
Light or Light of lights* that transcends the 
sun and the stars above and the shining self 
within. Self-consciousness is a spark or ray 
of that self-luminous Light. It is anantam (the 
Infinite; that is beyond the world of space-time- 
cause and the finite self or atman ; but it is the 
Infinite that sustains the finite. It is amala or 
the pure and perfect One which is absolutely good 
without any taint of evil and it is nnanda or the 
supremely blissful. Briefly stated. Brahman is 
defined as sat yam, jnunam, raiandam t, Life, Light 
and Love. It is Truth, Goodness and Beauty, the 
logical, ethical and the aesthetic Highest- It is 
Transcendental, the Immanent and the Incarnatio- 
nal. Brahman is the God-head as He is in Himself 
that becomes the God of Religion. I This definition 
is clear and comprehensive and satisfies the needs 
of mysticism as the philosophy of religion and it 
is popularly expressed in different ways. In the 
Absolute, existence and value are one and eternally 
self-realised and it is the home of the eternal values 
of truth (satyam), goodness (amalam) and beauty 


• Mundakopanishad % II ii. 9, 

+ Taittiriyopanishad , II. i. and II, v. 

J Anthology of Mysticism by KinfesUnd, p. 89, 
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included in miandam attained by the mystic as 
mukta . This view meets the requirements of logic 
dealing with Truth, ethics dealing with goodness 
and aesthetics dealing with beauty. The Absolute 
is the all-inclusive whole (Truth), the Holy of 
holies and the home of the eternal values where 
they are transvalued and conserved. Brahman is 
the sat or the one that transcends the many without 
eliminating manyness, the Being beyond becom¬ 
ing, the super-historical but not anti-historical. 
It is the substance that imparts its substantiality 
to the qualities, without their being super¬ 
imposed on it, the subject that presupposes and 
pervades the object without being contradicted 
by it and the Self as the Self of ail selves without 
becoming the non-self and the Super-personal that 
is the ground and goal of finite personality. In this 
all-embracing view of Brahman, the extremes of 
theism and monism meet and the errors of 
anthropomorphism and agnosticism are avoided. 
It is, therefore, known as theistic monism or mystic 
unionism. Practical Advaita and Bhedabheda tend 
towards itlogioally and chronologically andDvaita 
glides into the unitive state. This exposition 
of mysticism has the advantage of connecting 
ontology with psychology, ethics with religion 
< arid thus avoiding the pitfalls of dogmatism, 
subjectivism, moralism and sectarianism. This 
account reconciles the extremes of intellectualism, 
impressionism and voluntarism of the three schools 
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of Vedanta. The mystic things God’s thoughts- 
.after Him and becomes good and godly; no 
metaphor or metaphysics can adequately express 
the nature of godliness which is ultimately only 
an experience-definition in which existence and 
essence are one. 


Practical Advaita 

The distinction drawn between Pure Advaita 
and Practical Advaita on the analogy of Kant’e 
Critiques of Pure Reason and Practical Reason 
serves as a method of rapprochement between 
Stenkara and Ramanuja. Pure Advaita is the iden¬ 
tity-consciousness without content, and no philoso¬ 
phy as such can be deduced from it. But the 
theory of mnyn as a deduction from it based upon 
the logico-metaphysical or dialectical methpd is- 
really no theory at all as mdyn as cosmic nescience 
is inexplicable and illogical. Besides, the direct 
way from prutibhnsika satya or illusoriness to 
pararmrthika satya or identity-consiousness is 
beset with the pitfalls of subjectivism and pan- 
illusionism as ‘ the journey from the unreal to the 
real is an unreal journey.’ But Practical Advaita 
adopts the ethico-religious method and marks the 
real transition by self-transcendence from the 
vyavahnrika or the normal plane to the absolute or 
the supernormal plane by pursuing the triple 
mystic'ways and attaining Brahmajnnna in a state 
of non-difference, with the grace of guru and God 
It connotes, as Sri Ramakysna said, this unity of 
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SOgufya and nirgnya Brahman, bhakti and jfinna 
•and also of existence and value. Thus Practical 
Advaita is safer to the mystic than the philosophy 
of pan-illusionism and it has affinities with 
Visistadvaitic mysticism and it may glide into 
Pure Advaita which simply is. 

The ethico-religious aspect of Advaita enables 
the seeker after Brahman to practise the sndhanas 
•of karma yoga , bhakti yoga and jhuna yoga till he 
attains Brahmqjnnna which transcends all sndha- 
nas and upnsams • Equipped with the four sndha- 
nas of viveka, vairngya, sama dama series, and 
mumuksutva, he longs for Brahmajnnna. Viveka 
and vairngya go together and the greater the 
logical discrimination of truth, the greater the 
•ethical dissociation from the ephemeral pleasures 
of lif6, and the consequent self-discipline. 

• Karma yoga purifies the mind .by freeing it 
from all animal inclinations and the pairs of oppo¬ 
sites like success and failure and pleasure and 
pain. The karma yogi knows that work is due to 
the interplay of the guyas of prakrti and not to 
the ntmn which is a silent spectator. Then the 
•ethical self transcends itself and becomes the reli¬ 
gious aspirant or upnsaka or bhakta. When bhakti 
develops into the irrepressible thirst for realising 
Brahman, it becomes pambhakti and is the same 
as jitana yoga. The Advaitic seeker is now 
initiated into the meaning of the mahnvnkya 
4 ‘ Thou art That”, whioh affirms the non-difference 
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between the jlva and Is'vara and the mediate 
knowledge becomes immediate or aparoksa jffana. 
The jlva expands into Brahman and is oned with 
it. Then the mumuksu becomes a mukta and the 
Advaitic experience of turlya expands into the 
state of s'anti or kaivalya. When the body is- 
dissolved at death, the jlva dies a nameless death in 
the timeless state of vldeha mukti and mukti leads 
to the universal life of sarva mukti in Visquloka in 
the end. Practical Advaita is thus the expansive 
life of the seeker after Brahman who, as Bankara 
says, apprehends at first Brahman intellectually, is 
attracted to it emotionally like a magnet and 
finally absorbed in it like a river merging into the 
ocean and becoming one with it. 

The method of Practical Vedanta is spiritual 
induction and it consists in the explanation-of the 
particular by the general, the general by the more 
general till we reach the highest universal which 
is self-revelatory. Progress is from the external 
to the internal, from the secular to the spiritual 
and from the pluralistic many to the non-dualistic 
one. Truth is thus a, case of progressive verifi¬ 
cation and realisation in which the higher includes 
the lower and transcends it. Evolution is not from 
falsity to truth, but from truth to more truth till 
it is oned with Reality. Progression connotes 
not degrees of truth but integral expansion. The 
law of generalisation is really the unfolding of 
the fulness of Reality and is transformed into the 
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deeper principle of the self-revelation of Reality 
or Brahman. The method of spiritual induction 
is adopted by the Upanisadic rsis in conducting 
the aspirant step by step till he realises the 
Absolute by self-transcendence. The general law 
is at first known as a mechanical whole made up 
of parts, then an organic unity or identity, which 
underlies the different elements and finally the 
unity that is beyond the differences. This develop¬ 
ment is discernible even in the growth Of know¬ 
ledge. Knowledge ascends from the mechanical to 
the organic, from the external to the internal and 
from analysis to synthesis. The physical sciences 
regard matter and motion as the ultimate reals, 
biology hits on life as the essential nature of 
Reality, psychology traces all knowledge to 
sensations, the rationalsitic philosopher thinks 
that Reality is rational and the intuitionist feels 
that intuition is more real than sense-perception 
and reason. Practical Vedanta thus starts with 
what is given in sense-perception, then explains it 
rationally and ends with the intuition of the unity 
of experience. 

Scripturally, ultimate Reality or Brahman is 
believed to be the Transcendental One. Then 
He becomes immanent in tbe universe as its Inner 
Self. The chief way of attaining Him consists 
in the practice of the four yogas which are 
Interdependent and not independent. Karma yoga 
is tfie practice of nisknma karma send self-gift to 



PHILOSOPHY OF RELIGION' 367 

God as the ultimate subject of all karmaa. Jflnna 
illumines the will and leads the self from ntma- 
jflnna to Brahmajnnna. Bhakti transfigures know¬ 
ledge into the yearning for unitive life. All the 
sndhanas end in mumuksutva or the eager thirst 
for union with God. The mumuksu becomes a 
mystic blessed with a foretaste and taste of Divine 
bliss and at last attains eternal life in Brahman 
beyond the space-time world. The several vidyns 
in the Upanisads as explained in the Sutras and 
illustrated incarnationally in the Oltn lead the 
disciples like S'vetaketu, Narada, Janaka and 
Maitreyi step by step till they intuit Brahman. 
Thus, to the mystic, Practical Advaita stressed by 
Sfarikara in his marvellous vyavahnric work more 
than in his dialectical works is not much different 
from Vis'istadvaita. 

Bhedabheda as a philosophy marks the tran¬ 
sition from S'ankara to Ramanuja. It refutes the 
theories of mnyavuda, nirguna Brahman and jlvan- 
mukti and upholds the theories of parinnmamda, 
saguna, Brahman and krama mukti. Brahman, 
according to Bhaskara, is the unconditioned that 
becomes the conditioned owing to the influence of 
the upndhis. Brahman is formless but not character¬ 
less and the negative judgment ‘ neti, neti ’ denies 
only the finitude of Reality but not the finite. 
The chief means to mukti is the co-ordination of 
jflnna and karma or jUnna-karma samuccaya. Mukti 
is release from the upndhis or the finitising process 
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of the Infinite. It is the attainment of Brahman 
and becoming one with Him or eklbhnva . Accord¬ 
ing to Yadava both bheda and cibheda are equally 
real and eternal and the world is the self-expres¬ 
sion of Brahman and emanation from Him. Mukti 
is becoming one with Brahman in the bhednbheda 
relation. The Vis'istadvaita of Ramanuja refutes 
illusion ism and the theories of the upndhis and 
pari'riama by insisting on the unity and perfection 
of Brahman and making the jlva responsible for 
the errors, evils and ugliness of life or cwidyn, karma 
and knma • Practical Vedanta is not spiritually 
concerned with cosmology as it is the quest of the 
soul for Brahman and as the problems of the 
origin of the universe and the evils of life are 
really insoluble. They are not solved by logic 
but are dissolved in the realisation of Brahman 
by knowing whom everything is known. 

Christian and Sufi mysticism have to be traced 
to Plotinus and Plato and finally to Vedantic meta¬ 
physics dealing with Brahman and atman. Plotinus 
has the defects of Bhaskara; the ‘ intellectual 
love’ of Spinoza is intellectual and has no God- 
intoxication % it and Hegel’s ‘ logical Highest ’ is 
not the ‘ ifiiiitional Highest’. Vedanta has 
no use for the theories of illusionim and emana- 
tionism as it posits the eternity of prakrti and 
purusa and their organic relation with Brahman 
as their ground and goal. The Cross and the 
Crescent have their meaning in the Mn of mystic 
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Love. The greatest mystics are Vedantic seers and 
not Europeans or Catholics, as Miss Underhill says, 
since they seem to have really no catholicity of 
head and heart.* 

The Five States of Brahman 

Metaphysics as speculative thought on mysti¬ 
cism is sterile unless it develops into spiritual 
practice and points out the way in which the 
ntman becomes oned with Brahman- Brahman is 
viewed not only as the Infinite beyond the finite 
but as the antarynmin who enters into the finite in 
order to infinitise or Brahmanise its content. It 
is its self-revealing purpose to descend into huma¬ 
nity and divinise it; God becomes man in order 
that man may become God. This quality of 
Brahman is known in Vis-istadvaitic mysticism as 
saulabhya or divine accessibility and it involves 
five stages or aspects known as para , vyuha , 
avatnra, antarynmi and area. The five ideas of 
God in Persian mysticism, namely, the planes of 
essence, attributes, actions, similitudes and ocular 
vision are comparable to the Vis'i^tadvaitic 
categories or qualities of Brahman.t The 
mystic value of the division is Brahman 
descending into the ntman so that the ntman 
may ascend to Brahman and become Brahmanised 
or divinised. The state of Para Brahman haying 
the super-essential qualities of • satyam, jflnnam, 

• Miss Underhill's Mysticism , pp. 105, 106. 

t Govindacarya Svamin’s Metaphysique of Mysticism , p. 468. 
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anantam, amalam and nnandam as already ex¬ 
pounded, brings out the transcendental nature 
of Brahman and it is with the Absolute that 
the finite self finally attains union. In the 
vyuha state Brahman the Absolute becomes 
Ts'vara the God-head who is the ground of the 
universe as its creator, preserver and destroyer 
and the cosmic design is the making of souls by 
freeing it from its bodily limitations and failings. 
He who is beyond space-time is now in the 
spatial order in order that the self clothed in 
space-time may unveil itself and intuit its spiritual 
or divine nature. Brahman then enters into the 
ntman as antarymnin, the indwelling Self, nearer 
to it than it is to itself in order that intimacy may 
end in union. The avatnrs, historic as in S'ri Rama 
and Bri Kygija as well as permanent as in area , 
are the further descent of Bhagavm as Sundara by 
assuming formless forms of enchanting Beauty. 
Area is the living presence of Love in response to 
the call of bhakti to see Him here face to face. The 
eternal enters into time and history with a view to 
freeing the self from the perils of transitoriness. 
In this way, the Absolute becomes the Infinite, the 
Immanent and the Incarnational with a view to 
attracting the ztiman to itself, and the ntman 
transcends animality, humanity and spirituality 
and gradually ascends to its home in the Absolute, 
livery process is in God and not of God and it is 
in the interests of soul-making. Though Brahman 
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has a super-essential nature or svarupa, it is only 
His rupa or supersensuous Beauty that has 
magnetic power over the mystic and the formless 
One becomes the Enchanter with a formless Form- 
The 4 Divine darkness ’ of Sfri Kr?ija has a radiance 
that is brighter than light- The emanation 
theory of Plotinus supported* by many mystic 
thinkers upholds a hierarchy of existences in which 
the higher overflows as it were and becomes the 
lower. It. however, suffers from the defect of attri¬ 
buting imperfection to the Absolute or God and this 
criticism is similar to that of Ram&nuja levelled 
against the Paritfd.mavd.da of Yadavapraka^a. 
The five states of Brahman described above are not 
emanations of the Absolute into soul and matter 
but are the self-revelations of the Absolute in the 
interests of soul-making. Matter and soul or 
prakrti and purusa are eternally real but they are 
not separable from Brahman. The world of prakrti 
serves as an environment or common theatre for 
soul-making. 

The Philosophy of Nature or Prakrti 

Though the philosophy of nature or prakrti is 
not so important as that of the spirit or ntman, it 
furnishes a corrective to the subjective tendencies 
of mysticism as a personal intuitive experience- 
Science studies in a disinterested way a particular 
province of reality and has a piecemeal view® 

■-— - —---?—- 

• Anthology of Mysticism by Kmfeslmnd, p, 65. 
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thereof. But philosophy reflects on nature as a 
connected whole; and, as the]}cosmology of reli¬ 
gion, it enquires into the nature of God as the 
ground of all beings. Nature is the world of 
space-time - cause and it is governed by the law 
of uniformity and unity. God is in nature but 
is not nature. Nature-mysticism as described by 
the poet deifies nature and sees God in or as 
nature but ignores Divine transcendence. He is 
neither beyond the world nor is He one with it. 
Nature is external to the finite self but not to God. 
Nature and the self are eternal but neither is 
derived from the other nor created by it. The 
realistic view that gives primacy to matter ends 
in materialism and the idealistic view that denies 
extra-mental reality ends in subjectivism. It 
is wrong to say that nature is spirit revealed 
and that spirit is the truth of nature. 
Though nature and spirit are eternally distinct,, 
they are not external to God who is their ground 
and mystic goal. Though nature is real, naturalism 
is false as nature in its widest sense includes not 
only matter but life and mind. The Ved&ntic term 
prakrti and the Siddhnntic view of pns’am are more 
comprehensive than nature. Before creation, 
prakrti was in a latent state; but in creation the 
latent becomes the patent and manaa, prnna and 
•the elements gradually evolve from it'. The self is 
•different from prakrti and is eternal ; but it 
has somehow identified itself falsely with the 
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body made of prakrti and subjected itself to 
the ills of life. But it can free itself from the 
perishing body and attain immortality by the 
redemptive grace of God who is the Soul of all souls. 
Creation is the self-limitation of God in the interests 
of soul-making. Nature is the theatre of the Divine 
liln of Love and the Lord wears the garment of 
nature and plays with the finite self till the two 
are reunited. The body itself, owing to the in¬ 
dwelling Love becomes Brahmapuri or a temple of 
God vivified and beautified by Him. The sense 
of separateness is dissolved when the soul feels 
ensouled by His grace and greeted by His Love. 
Then it realises that spirituality has its meaning 
and value in Divinity and not in mere nature- 
mysticism. 


The Philosophy of History 

The philosophy of history brings out the 
possibility of universal salvation or sarva mukti 
and thus offers a corrective to subjectivism which 
may arise from immanental mysticism. The 
meaning of history is gradually unfolded as the 
revelation of the eternal in the temporal. History 
chronicles events given in sense-perception in the 
order in which they occur. In the scientific sense, 
sequence is explained as consequence and facts are 
explained in termsi of cause and effect in a con¬ 
nected way its karma,? But this view is mecha- 
pical as it does.: not reveal the inner, purpose 
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of historic events* History needs God as Provi¬ 
dence who brings good out of evil and there is 
one increasing purpose running through the ages. 
But progress is often followed by regress and the 
natural order often conflicts with the moral order. 
Besides, God does not depend on man for the 
furtherance of His purpose. History is said to be 
stained with the blood of martyrs and the tragedies 
of unmerited suffering and there seems to be so 
much caprice and cruelty in the world that they 
shake one’s faith in Providence and in|the triumph 
of virtue. A higher view of history is that it refers 
to Is'vara as the moral Ruler who metes out justice 
according to the merits of the karma of indivi¬ 
duals. Karma has a twofold meaning, scientific 
and moral; in the former sense, it is the law of 
causality on the moral level; Is'vara metes out 
justice impartially to everyone according to his 
deserts, and the jlva alone is responsible for his 
deeds. In a higher sense, God’s righteousness is 
rooted in redemption and karma has its fulfilment 
in krpn or Divine mercy. But it is difficult to 
decide whether grace is the result of karma or is 
unconditioned and spontaneous. History finally 
marks the progress of soul-making by Divine Love 
and then the soul reunites with God and is made 
godly, leading to sarva mukti or universal solva¬ 
bility. The philosophy of history is the revelation of 
the Eternalin the temporal in the interests of the 
moulding of the mystic. To the mystic, becoming 
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rests on the bosom of being in the Ocean Pacific of 
the All-Self or Vftsudeva. As Milton says, Eternity 
greets our bliss with an individual kiss * and by 
contacting God it is eternalised and no longer 
returns to mortality. Thus history starts with 
the temporal, then expounds the eternal in the 
temporal and is fulfilled in the vision of the 
eternal beyond the temporal. 

Brahman as the Beautiful 

To the super-mystics like Suka Brahmam and 
Nammazhv&r, the aesthetic philosophy of God as 
the Beautiful and the Beloved has a greater appeal 
than the logical idea of truth and the ethical idea 
of goodness and it mediates between tho two as 
love links the intellect and the will and is the very 
heart of Reality. It harmonises the philosophy 
of science and history and is the meeting of the 
extremes of monism and theism. It alone gives a 
new value to all values and they are conserved in 
the Absolute. It alone avoids the extremes of 
asceticism which hates beauty and eroticism which 
dissembles spirituality. Aesthetics transforms 
the Absolute or the secondless sat or Truth of philo¬ 
sophy and the Cosmic Ruler or Is'vara of Ethics 
by re-defining, them as sundara or Divine Beauty; 
and Beauty is soul-enchanting and irresistible. 
The western mystic philosophers like Plato. 
Plotinus and Schelling caught a glimpse of it 
. . - _ _ — r --. - ... ... ...... 

* JftKM Liitdf*?** Theistia Monism* 208. 
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when they referred to the Absolute respectively as 
Perfect Beauty which is supersensuous, essential 
and eternal, the Primal Beauty that is yonder 
leading to ecstasy, and the Cosmic Beauty and 
Harmony which is directly intuited. Sufism also 
speaks eloquently of the ecstasy of the Beatific 
vision of God which draws the soul to itself. 
But it is Vis'istadvaita that expounds the nature 
of God as sundara or Beauty in a coherent, 
comprehensive way and thus strikes the key¬ 
note of mystic philosophy. In the Beauteous 
world yonder, matter shines without any muta¬ 
bility under the form of eternity and Brahman 
assumes a formless form of Spiritual Beauty 
with a view to beautifying the jiva soiled by 
samsnra and sin and transmuting it. Brahman is 
defined in the Bh&gavata as Bhuvana Sundara or 
Cosmic Beauty reposing on the bosom of the 
Ocean Pacific and He is the Sleeping Beauty or 
God-head who, with His Infinite creative power 
or yogamaya, moulds the archetypal forms of 
finite beauty and gives them a local habitation 
and a name. Antarynmin is the Inner Beauty in 
the heart of all living beings and their body then 
becomes a living temple of God or. Brakmapuri 
serving as an environment for the self-development 
of the jlva. Bat it is the avatnra as the incarnation 
of absolute Beauty in sensuons form that enthrals 
the mystic and inspires him - with ecstatic love. 
The beauty of avatnra is not made of perishing 
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matter or the illusory stuff of nmyn, but is love-made 
and love-filled and is elusive and not illusory. Ava- 
tnra typifies the soul-hunger of God and the idea 
transforms the Holy of holies into the ‘ Hound of 
Heaven ’ or the ravisher of souls. The last divine 
descent is a permanent incarnation of Bhuvana 
Sundara in the form of area which is a concrete, 
sensuous self-manifestation of the Eternal, the 
Infinite and the Immanent. The Shining Beauty 
beyond becomes the Sleeping Beauty of the cosmos, 
the Inner Beauty in the soul and finally the Speak¬ 
ing Beauty in area that longs to contact the god- 
intoxicated mystic and commune with him. The 
bewitching form of Bhagavm transforms the 
mystic into a spiritual bride as described already. 
But in this context, it refers to the philosophic 
mystic drawn by the uncreate Beauty that dwells 
in the hearts of all jlvas. What is eternal and 
Infinite above and Incarnational here is in the 
centre or apex of the heart and satisfies the highest 
needs of the mystic. The transcendental is not 
easily accessible; it is adorable but aloof. Cosmic 
Beauty may satisfy the nature-mystic but not the 
spiritual. The avatnra is the God of History and 
is external to man. But the indwelling Beauty in 
the lotus of the heart as the life of our life is our 
very Self and is the best guarantee of the stabi¬ 
lity and security of mystic life. Beauty awakens 
love and love lifts us up from the Ufa of God tp 
God Himself who is Primal Beauty. 
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Brahman a* Love 

Divine Beauty is supremely attractive and 
God or Bhagavzin is now described as Infinite Love. 
Mysticism is the homeland of love. \tLovq is all 
that exists and everyone should be drunken in 
love.” St. John observes that he that dwelleth in 
love dwelleth in God and that God dwelleth in 
him.'^irumnlar is emphatic in defining God or 
Siva as love. The Oita as the word of God gives 
the assurance that the mystic who has specialised 
in God is most dear to Him* and that he is his very 
life or mahatmn. God is life, light and love ( asti , 
bhnti and priya)- Life is illumined by light and both 
are merged in love. God is soul-hungry and is 
therefore called, rather clumsily, the ‘Hound of 
Heaven * who hunts after His spiritual prey. To 
be^ caught by Him is to be immersed in His l ove- 
Bhagaimn is the Supreme Stealer^of hearts^cora) 
and the Ravisher of souls ( jnra) and He is mysti¬ 
cally called jnracora sikfmmaj}i on account of His 
entrancing and enticing Beauty which is without 
any taint of ugliness or fleshly soilure; the Stealer 
is then stolen by the mystic. Though love is more 
experienced than expressed in language, it is 
possible for the mystic philosopher to expound the 
rationale of love and show its eternal value. 
According to the Upanisad, the Absolute in the 
precreational stage was the sat without a second t 

• VIL 17,—mama priyah. 

t Chando&yopanishad, VI. 
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as infinite aesthetic possibility and was solitary * 
and therefore joyless. Love then became twain in 
creation as cosmic llln and entered into the heart 
of finite selves as their Inner Love. Love is two* 
sided and is at the same time a unity in duality* 
It is ontologically dualistic as regards existence 
and non-dual as regards experience. The philo¬ 
sophy of love as expounded by Vis'istadvaita 
as the inner relation of the subject of love and 
the object of love mediates between the extremes- 
of monism and theism just as the heart 
connects the head and the hand. Monism rules 
out duality and destroys distinction and theistic 
will-philosophy insists on the eternal distinction 
between the Almighty or omnipotent Creator and 
the impotent creature and their external relation. 
The contemplative or the thinker looks within and 
is lost in thought and the active man is engaged in 
ceaseless work and service. But love is the key¬ 
note of mysticism and it removes the self-contra¬ 
dictions of dialectics and the dualism of didactics; 
it is grounded in Beauty and has its fruition in 
bliss. Love is love for ever more and is fecundi- 
tive and eternal. Brahman is not obscured by rmyZL 
but is the mnyin or the super-elusive artist who 
enchants the soul by His bewitching Beauty and 
moulds it into His own nature by the alchemy of 
love. The lover freed from bodily fetters seeks to 


Brhadaranyaha Upanithad , L x. 3. 
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reunite with the Absolute who is the source of 
beauty as the unsurpassed and unsurpassable Inner 
Beauty. In this way love or ntmaknma makes for 
the fusion of the two ntmns by removing all 
■confusions due to visayaknma and the contradic¬ 
tions of hedonism and asceticism. Like clod 
turned into gold by alchemy, love turns the self 
into God * and deifies him. 

The Philosophy of the Self—Atma Jnana 

The knowledge of the self or ntman distingui¬ 
shes spirituality from religion and is the keynote 
of mystic enquiry and it can now be made more 
clear and distinct. Mystic philosophy prefers 
the term * ntman' to the terms, ‘spirit,’ ‘soul’ 
or ‘self’ as it has no animistic associations 
and as it connotes spiritual eternity and 
self-effulgence. The Oita gives an experience- 
definition of the ntman by saying that it is beyond 
prakrti and space-time and that it has no origin 
or destruction. The ntman is not evolved from 
matter nor is it an emanation from God, but it has 
its own intrinsic meaning and value* It is morally 
free and not subject to fate or karma and it can, 
in the scale of evolution, ascend to the level of a 
god or Brahm& or descend to that of a butterfly 
and be ‘ insectified ’. Owing to its false identifica¬ 
tion with matter or prakrti , the jlva as 
sat-asat suffers from the lusts of the flesh and is 

• Anthc&o&y of Mysticism by KiafeiUtid, 144* « * 
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subject to good and evil or purpya and papa , plea¬ 
sure and pain and birth and death. But it really 
belongs to God and is a spark or ams'a of Uncreated 
light. It is not a fall but a forgetting “Trailing 
clouds of glory do we come from God who is our 
home.” Though all jivas have a divine source* 
only a few of them develop a desire to realise 
divinity and they are the mystics of all ages as 
archetypal God is the indwelling Love in 

every jlva as the life of its life and though the jlva- 
is a distinct entity, it is not separate from God. It 
is a monad and a mode and while it has its own 
existence, it has a divine essence; it has self- 
consciousness and God-consciousness and it is not 
ego-centric but theocentric. The atman is a unique 
entity but without exclusiveness and is finite; 
but its jttma is expansive and infinite.* The infi¬ 
nitesimal is the Infinite. This view is not self¬ 
contradictory as it connotes unity in duality which 
is the essence of mystic love. Mere unity is empty 
self-identity and abstract and mere difference ends- 
in crass pluralism which is equally meaningless; 
but unity in duality preserves distinctness but 
avoids separateness and it is the consummation of 
mystic experience. •- The atman as an ams'a of 
Paramatman or divine spark can- grow into godli¬ 
ness as the spark oT the sun is one with the sun. 
Though the "atman is thus deified, it does not 
becpme the Deity. The Christian and the Sufi 

... * . • 

* Svetawatara Upanishad , V. 9. 
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mystics arrive at the same conclusion without 
positing and proving the eternity and self-identity 
of the soul. It is only Vedanta that consistently 
expounds the nature of the self or the jlvntman 
and its divine destiny; it is the only solution of 
the philosophic unity of the self and God and their 
mystic union. Philosophy defines God or 
Brahman ontologically as the Self of the self or its 
s'arlrl and mysticism intuits Him as the Being 
of Bliss in which finite thought expires in infinite 
enjoyment. But it is not the abolition of person¬ 
ality in mere contentless consciousness. The 
ontological nirguvpa Brahman is identical with 
sagui^a Brahman or the Personal God of religion as 
Brahman is both formless in His svarupa state and 
formful in His rupa state. 

The Self-Consciousness of the Self 

% 

The ntman is self-effulgent and is the conscious 
■subject different from its attributive consciousness 
or jtlma. By nature jnnna is limitless or infinite 
and it can intuit the Infinite. But, owing to 
avidyn, it has contracted itself and become finite 
and has lost its all-knowing quality. Genetic 
psychology traces the higher from the lower, the 
self-conscious from the sub-concious and the uncon¬ 
scious, and the self from the primitive sensation. 
But this method turns psychology upside down and 
reverses the process. True psychology is rneta- 
psychics rather than behaviourism and psycho¬ 
analysis and it drags to light the infinite 
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possibility of jfinna as revealed in the super¬ 
normal, supra-mental intuition of men of genius 
like the poet and the scientist. It is the soul- 
sight or transcendental consciousness ( jfinna 
drsti) of the mystic that brings out the real possi¬ 
bility of self-knowledge emerging into divine 
knowledge and exceeding the barriers of finite 
thought, feeling and will. Such Brahmajnnna 
illumines the intellect, purifies the will and exalts 
the feeling. Arjuna was given the vision divine 
to intuit the cosmic form of the Lord or visvarupa. 
In rare moments of intuition or spiritual flashes, the 
mystic is blessed with a direct knowledge of God 
or Brahman in which he sees all beings in God or 
Vasudeva and God or Vasudeva in all beings. Atma- 
jflnna contrasted with the logical intellect tran¬ 
scends the bounds of finiteness and it expands into 
God-consciousness and is divinely illumined. The 
will energises enthusiastically and loses itself in 
service, but it is by love that God is possessed and 
then the self and God (ntman and Paramntman) are 
knit into one. Thought, will and feeling are 
infinitely enriched and have fruition and fecundity 
in the eternal values of truth, goodness and beauty 
which have their home in the Absolute. Truth is 
goodness and goodness is beauty or love and the 
three become, unified in the mystic experience of 
God or Brahmajflnna. Existence and value are 
one in the Absolute or Brahman eternally; but they 
are realised by the ntman when its jfinna is 
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perfected or Brahmanised. This trinitarian idea 
of jftma satisfies the highest demands of logic* 
ethics and aesthetics and though they are distin¬ 
guished as three analytically, they are really one 
and indivisible, synthetically and spiritually. 

The Mystic Way—Purgation or Karma Yoga 

The mystic sense as the instinct for the Infinite 
is innate in man but owing to his mistaken 
identity with the body made of matter or prakrti, 
he has forgotten his divine home and has 
subjected himself to the hazards, hardships and 
fetters of sense and sammra. At last with the 
grace of God and guru he recollects his divine heri¬ 
tage, retraces his steps and seeks to return to his 
home in the world yonder and become one with 
Brahman or God. All mystic philosophers, eastern 
and western, recognise the mystic way or ascent 
to God as consisting of three broad stages, namely, 
purgation, illumination and the way of unitive 
consciousness or karma yoga, jnnna yoga and 
bhakti yoga. Purgation is also known as self¬ 
purification, self-stripping or self-simplification 
and it corresponds to the Vedantic stage of karma 
yoga or the performance of niskama karma by 
vaimgya and abhynsa . Vairngya is the negative way 
of self-renouncement by the removal of avidyn and 
knma . Avidyn is dispelled' by viveka or the know¬ 
ledge that the ntman is not the body and knma is 
destroyed by the abandonment of sense-pleasures 
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arising from avidyn and moha. Vairngya in its 
highest sense is different from ascetic self- 
mortification by the repression of instincts and 
the starvation or stilling of the senses leading to 
morbid pessimism. Inhibition very often reacts 
and ends in violent exhibition or outbursts of 
feeling and self-indulgence. Dissatisfaction with 
the pleasures of the senses and the lusts of the flesh 
is no doubt desired, but it is not desirable if 
it breeds the mood of sickmindedness and pseudo- 
sannynsa. The instincts are ancient sensual 
propensities prior to sense-experience and cannot 
be destroyed but they can be directed Godward by 
sublimating them and spiritualising them as the 
instinct for the Infinite or Bhagavat ko.ma\ detach¬ 
ment from sensibility leads to spiritual attachment 
to God. The psycho-physical activities of the jlva 
are influenced by the three gurpas, tcimas , rajas and 
sattva, and they can be subdued only by self- 
discipline and self-transcendence. Tamas causes 
ignorance or moha and inertia and it can be subdued 
by rajas ; rajas excites the mind and goads it to 
restless activity or pravrtti but it can be conquered 
by the sTitlvic mind characterised by serenity 
or praknsatva, sanity and sweet reasonableness. 
But the guipas belong to matter or 'prakrti and not 
to the ntman which is nirgmpa. The root cause of 
the bodily feeling is the Sense of Zi'ipava or ahaiikara 
and mamakard or * I * and ‘ mine \ The pronoun 
‘I * and the verb ‘ to have ’ or * possess ' have no 
25 
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{dace in the grammar of purgation or vaimgya. 
Selfishness and egoity should be removed from the 
ethical vocabulary and it is the Oltn ideal of 
mskama karma that furnishes the sovereign 
remedy for rooting out egoity. It is the maxim of 
inner detachment summed up in the formula of 
renunciation or freedom in action and not 
necessarily renunciation or freedom from action. It 
consists in the giving up of kama or animal incli- 
nation which leads to egoistic and utilitarian ends. 
No man can be inactive or free from the influence 
of karma and the guij,as and the best solution 
is the renunciation not of the deed but of the 
doer-mentality. The aham or ntman is purified by 
purging or rooting out its ahabkara or egoity and it 
is called self-naughting. Thus ethical philosophy 
consists not merely in the negative way of renoun¬ 
cing the false self or ahabkara but in the affirma¬ 
tion or self-realisation of the true aham. Karma 
yoga (the purgative way) thus points to jUnna 
yoga (the tvay of illumination) as the next step in 
the mystic ascent. By giving up the false self of 
ahabkara or egoity, the true aham or atman is 
affirmed and in the ‘furnace of Divine Love’ 
egoism is consumed and the lower self is completely 
purged of its avidyn and karma and illumination 
takes the .place of ignorance. When karma is 
changed into Brahmarpatfa, or service to God, 
it becomes the highest stage of spirituality. 
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The Way of Self-Illumination or Atma Darsana 

This stage marks the transition from doing to 
being and is familiarly called the way of contem¬ 
plation, introversion or the orison of quiet. It is 
the retirement or retreat of the jlva from the peri¬ 
pheral or external consciousness to the inner quiet, 
from the circumference to the centre and is the 
fulfilment of niskzma karma. In contemplation, 
the mind withdraws itself from its contact with 
the outer world and focusses itself on its inmost 
centre; the vision is turned inward. It is a 
4 supersensuous drill’ of the contemplative who 
stops the cinematograph shows of the psychic 
world, stills the senses, recollects and gathers 
together his spiritual ideas. It is an ascent from 
the imaginary and the intellectual to the spiritual 
state. Contemplation deepens into introversion 
when the jlva enters into the cell of self-knowledge 
and gazes inward on its shining source and sanc¬ 
tuary. It is not sinking into vacuity or emptiness 
but gazing into the inner ground with the 
spiritual eye. The orison of quiet is the higher 
stage of peace or s'nnti in which the soul enjoys 
its state of aloneness. It is the retreat from 
psychic manyness to spiritual unity. This philo¬ 
sophic quest is fully developed in the Oltn view of 
jftana yoga and dhynna yoga . The ntman is a 
shining spiritual entity different from the 24 
categories of prakrii for which there are no 
corresponding equivalents in Western psychology 
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or even the philosophy of cogito ergo sum , “ 1 
think, therefore I am.” Prnqa is different from 
life and mind or manas is itself a mode of prakrti 
in a subtip state and what is called buddhi is 
aJ$o a mental process. The aim of dhynna 
yoga and raja yoga is to enable the jlva to free 
‘itself from the fetters of the mind-body made of 
' prakrti and realise its spiritual nature as purusa. 
It is recollecting the shattered mind with 
its buzzing vnsarns and retiring into the inner 
quiet by manana and abhynsa. Yoga consists of 
eight aiigas or stages consisting of body-control, 
breath-control and mind-control by the yogi 
fully equipped with ethical purity and philosophic 
insight. When the process of introversion is 
fully developed by the stilling of all sensations 
and the vanishing of vrttis and vnsanns, the 
yogi attains samndhi or pure consciousness 
devoid of content and it is the stirless state 
of nirvikalpa samndhi or kaivalya. Kaivalya is 
the self-realised state of ntman in a condition 
Of aloneness or ‘onliness’ and it is different 
from passivity, vacuity, indifference or the 
orison of quiet or ‘the flight of the alone to 
the alone Kaivalya is a positive state of mukti 
or freedom from bondage as the ntman is no longer 
fettered by prakrti and it is the quiet or peace or 
stmti that passes logical understanding. It is no 
flight at all, as Plotinus says, since it is being 
or stirlessness without any flux or becoming. 
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Kaivalya is a higher spiritual end than the ethical, 
the economic and the hedonistic ends of empirical 
life, known as dharma, artha and knma, but its fatal 
defect is the absence of godliness. The state of 
quiet may lapse into quietism, naked orison and 
emptiness; the self is only self-centred and not 
God-centred. Kaivalya is spirituality devoid of 
divine consciousness and it is only a stepping 
stone and not a stopping place. Spirituality opens 
the door to divinity. T’-hood gradually disap¬ 
pears in the Divine * I ’. Mysticism becomes fully 
alive and articulate only when spirituality is ful¬ 
filled in the religious consciousness of God and 
it is summed up in the attitude of the mystic or 
bhakta , 4 Not I but Thou, my life and love ’. The 
bhakta seeks to behold the ‘divine dazzling’ Dark 
with the ‘eye of the soul’ and longs for union in 
eternal insatiableness as expressed by Ruysbroek.* 
It is only Sfaiva Siddhanta and Vis'igt&dvaita that 
clearly expound the distinction and boundary line 
between jivadars'ana and ntrrmvalokana on the 
one hand and Sivadars'ana and Brahmajnnna 
on the other. 

Voice* and Visions 

Voices and visions may be real aids to mystic 
experience when they are not subjective and 
imaginary. Apart from hallucinations and auto¬ 
suggestions, there are genuine cases of divine 
visions and visitations different from magic and 

tMktUwlwiair* Myttfcfam, p. MS. 
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miracles and the materialistic or corporeal images 
and morbid feelings of the psychopathic type. 
Automatisms are often self-projections and not 
Divine dictations or messages from God. The 
so-called Divine voice is often from the deeps of 
the subliminal consciousness; it is feeling externa¬ 
lised. Spiritual beholding is often a visualised or 
sensory presentation imagined to be supra-sensual 
and even intellectual visions are mere concepts 
conjured up by thought. The poet, the artist and 
the musician claim to be divinely inspired. Their 
inspirations may often be the outpourings of 
excessive emotion and not intimations from divi¬ 
nity. The automatic writings of mystics like 
Nammazhv&r and the transcendental visions of 
many seers point to a Divine origin as testified to 
in their entranced life. 

The true mystic experiences not the gifts 
of God but God Himself* and absolute love to 
Him. Ecstasy as a psychic state, emotion or 
sentiment should be distinguished from mystic 
bliss or manda , which is a state of the Self and 
not the Self Itself and it transcends the human 
level. Inspiration is often the outpouring of the 
mind or auto-suggestion and is not Divine. Like¬ 
wise voices heard by the inner ear may be from 
the. sub-conscious or the super-conscious levels of 
the self and should not be mistaken for the voice 
of God who is the ^Deep of deeps’ transcending 

* Tht Meaning and Value eflMyftieim by E. 68. 
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the depths as well as the heights of soul-conscious¬ 
ness. When it is said that God reveals Himself 
to man and speaks to him and enjoys Himself in 
him, the mystic philosopher should eliminate 
human imagery and suggestions and turn to the 
vision and faculty Divine. 

The Unitive Stage of Bhakti or Divine Love 

Bhakti is ceaseless meditation on God or 
Bhagavnn as Love and it marks the transition 
from kaivalya to absolute self-surrender to the 
Lord as the inmost Self of the a tman and 
ceaseless love to Him. By love alone is God 
attained and the heart has its own reasons 
which the logical or map-making intellect cannot 
reach. But love is the intellectual or illumined 
love of God and not mere emotion or sentiment 
unaided by the intellect, as blind feeling expressed 
through tears, tremour and thrills may lapse into 
excessive emotionalism. It is equally untrue to 
say that bhakti is absorption into the abyss of the 
Absolute and that it prefers the contemplative 
‘ Martha ’ type to the active ‘ Mary ’ type. 
Bhakti or premn , however, avoids the rqjasic 
extremes of activism. The true dnsa or servant 
of God like Hanuman is selfless as he always 
says to himself * Not I, but Thou, my Lord.’ 
Love makes no bargains, seeks no boons and 
is realised ''ifi intimacy and mutualness. T9 
Arjuna f Hri Krsija isthe eternal ‘ Other ' or Divinb 
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comrade and he did not like the awe-inspiring 
form of Is'vara as the all-destroying Almighty 
revealed to him in visvarupa> The idea of God as 
the Righteous Ruler of the universe and the Holy 
of Holies instils reverence, but it has no attraction 
to the mystic who Seeks intimacy. Likewise, the 
worship of God as the Father in Heaven in whose 
image man is made is a mark of prayer, praise 
and adoration and it does not conduce to inner 
affinity or parama bhakti. Even the practice 
of the presence of God in the physical form of 
incarnations, historic and permanent, shows a 
trace of externality or exteriority which is not 
quite congenial to mystic intimacy. Bridal mysti¬ 
cism is influenced by romanticism and is the 
highest form of communion with the Lord as the 
Eros of Eros who destroys lust by love. But 
as the Lord Himself warns the bridal bhakta, 
he is captivated more by the physical beauty of 
the Incarnation than by inner spiritual love and 
he suffers from the alternations of samslesa and 
vislesa. In the highest form of unitive love, God is 
not a Person, Power or Presence but is the eternal 
indwelling Love as the ground of the soul and 
as Light uncreate and untellable. He is the all- 
pervading atmosphere of Love or V&sudeva rather 
than a spatialised image. This attitude promotes 
the spirit of communion without any wall of sepa¬ 
ration or boundary line between the finite and the 
Infinite as the creature and the Creator* It 
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preserves monistic unity and also theistic duality. 
Love knows no barriers, seeks no signs and it is 
love for love’s sake and the mystic clings to Love 
as his very life. Even if heaven and earth are 
destroyed, it.is pure bhakti which seeks no mukti 
as its end. Love is grounded in virtue and has 
its fruition in wisdom. It delights in self-gift and 
realises that God Himself is the giver and the gift, 
the end and the endeavour. Thus, the mystic 
passes from self-consciousness to God-conscious¬ 
ness and loses himself in eternal love which is 
beyond all name and form as in the final stages of 
Nammazhvar’s experience and of Vamadeva’s. 

In this way the bhakta or the upnsaka first 
practises introversion or contemplation in the 
light of any of the thirty-two vidyns described in 
the Upanisads and summed up in the Sutras. The 
Sadvidyn *, for example, is meditation on the sat 
as the Being of beings or Truth. There is recollec¬ 
tion of Brahman as Paramjyotis or the Light of 
lights that knows no night. Anandamayavidyn 
stresses the Bliss of Brahman which beggars de¬ 
scription and Bhumavidyn t refers to the transcen¬ 
dental and the Infinite One beyond the One of 
Plotinus. Brahman is defined as the Suprapersonal 
Self and as the sinless Serene, the Self Beyond 
that seeks the struggling self below and transmutes 
it by its Love. The mystic gazes on Divine 

• Chando^yopaniahad, VI. 

t Ghanch&yopaniahad, VU. sxiv. 1. 
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Beauty, is drawn by Its inescapable charm and 
is beautified and deified. The ecstasy of union 
passes the aloneness and stillness of kaivalya or 
the naked orison of quiet or repose and the soul is 
then immersed in the bliss of union or absorption 
in the Absolute without the annihilation of the 
self. It is avibhnga or union and not bare identity 
or nothingness. 

Artistic Mysticism 

Art, as Hegel says, has the same footing as 
philosophy and religion, and Bergson also affirms 
that art brings us face to face with Reality. Poetry 
and music feed the mystic yearning for union with 
God as Beauty, even more than science and meta¬ 
physics and their value exceeds all other values. The 
artist endowed with the 4 faculty of divine vision * 
and audition sings and soars on the wings of 
creative imagination and reaches the heart of 
Reality sooner than the contemplative. Musing 
musically on God, the Divine Dancer in the heart, 
the mystic becomes one with Him and attains 
eternal bliss. The Absolute or God is Nndabrah - 
man or the Logos or the Word and mystic love is 
a blend of musing and music, of bhakti and bhnva 
and its efficacy in securing union with God is 
effortless and direct. Bhakti is the essence of 
music and poesy directed Godward and thejnystic 
who relishes their rasa as the union of rhyme and 
reason pours out his love in the sweetest strains of 
rhoving melody. In the mysticism of South India 
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as in Tyagabrahmopanisad, mga is the soul of 
musical poesy and it has more effect than harmony 
or massive song as mga enhances bhakti rasa. 
When the mind of the mystic is freed from earthly 
and bodily ties, it soars on the two wings of poesy 
and music and is blessed with a beatific vision of 
the Beauty of Brahman as Aravamudu which is 
ever-fruitful and self-creative divine deliciousness 
and it is satisfaction without satiety. The 
Upanisads are poetic outpourings of the bliss of 
Brahman and are the consummation of the meta¬ 
physics of the Brahma Sutras. The poets, the 
musicians and the other artists catch a glimpse of 
the Beauty and Love that never was on sea or 
land and are immortalised. 

The Ecstasy of Divine Music 

Bhagavnn as the world-Saviour found it 
difficult to save the souls by His Qltn and He there¬ 
fore became the Divine Musician and sang His 
immortal gitam as the “ song of songs ”. The 
world-Saviour appeared as the rmyan , the Beauty 
of beauties or the Enchanter of souls playing* 
on His magic ver}u or flute on the silvery sands 
of Bfndavan.and the whole cosmos was attuned 
to the Infinite or Divine music and vibrated with 
love. He who has ears oan hear the Divine musie 
and be enticed or entranced by it. All nature,, 
animate and inanimate, is lured by the divine 
spell of veQugnna and rapt in ecstasy. The 
cosmic gods are drawn away from their spheres 
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and drawn into the magic circle of the Divine 
flute. The celestial singers could not resist the 
siren voice and its mellifluity and even N&rada, 
the cosmic singer on the vvr^a, is transported with 
joy by the soul-ravishing rasa of the veipu. 
The sub-human species like the cuckoo and the 
soaring skylark are spell-bound by its charm. The 
cows and the cowherds of Byndavan born for Sfri 
Krspa feel the glow and the thrill of murali from 
the Divine lips and are enticed by its music. The 
beauties of nature like the fragrant rose, the blos¬ 
soming lotus and the shining moon, the music of 
the spheres, the melodies of birds and the songs of 
the celestials are mere reflections of the infinite 
beauty and bliss of verpugmia. But it is the Gopjs, 
the eternal feminines made for music and the 
Divine Musician, that really heard the call of Love 
and were drawn irresistibly into the magic circle 
and lost in the karnmnrta of Krsnaprerria. Venu- 
gana embodies infinite bliss and is Divine nectar 
to the mystic and it is his very being 

and breath. The outer and the inner ear and the 
self behind are so captivated by the soul-stirring 
charm of the flute and the Flutist that sensation, 
thought and soul melt into the melody of gma- 
rasa. The soul is immersed in the rasa which 
bursts all the bounds and barriers of finite music 
and transoends even rhyme and reason. The senses 
lose their specific functions and the ear sees and 
the eye hears and the whole body feels the frag- 
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ranee of Brahmarasa. The ear drinks the nectar 
of Krsqapremd and the eye feasts on its ecstasy. 
Varada as Veijugopal is the living, loving, lumi¬ 
nous all-pervading Divine Singer in Bpnd&vaiL 
within and without and in the realm of beauty 
and bliss yonder. The mystic is thus merged for 
ever in the music of the vet}u and the Divine 
Musician. Music is a direct pathway to the 
mystic goal more than mere musing which is 
only mediate and not immediate. 

Atmakama as God-hunger 

The exhortation of ]Etsi Yajfiavalkya, the super- 
Ved&ntin, to his worthy wife, Maitreyi, on the 
value of atmaknma on the occasion of his taking 
sannynsa is the classical sermon on the supremacy 
of Divine Love- Atnrn is dearer * to man than alt 
earthly and celestial attractions which have only 
passing and perishing values. The pleasures of 
sensibility are trivial and transitory and are 
infinitesimal expressions of the infinite love of 
ntmd. True renunciation or vairngya is the result 
of spontaneous reflection on the cinema shows of 
life and is contrasted with the principle of subli¬ 
mation in which visaya knma is changed into 
Bhagavat kama by degrees. Lust is the food of self¬ 
hood and divisive feeling but love promotes true 
union and is the very life-blood of mysticism- 
Love does not envy or bargain, thinks no evil and 
is humble. It is the philosophy of utmarnga and i$ 

* Brhadaranyaka Upanithad , IV, ▼. 6, 
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-different from the ethics of sublimating sensual 
or sexual desire into spiritual devotion *• The self* 
feeling is consumed in the furnace of all-devouring 
Divine love like molten lead, and the mystic 
Soul is like a live coal in the furnace of Divine 
prems, with its fire and fervour. Love swallows 
up all other feelings and the mystic is God-intoxi¬ 
cated and drunk with love. When pretm pours 
into the soul, a new wave of vitality surges up 
from the heart. Love then becomes insatiable and 
irrepressible and it increases with satisfaction. 
Love is supernal and enriched by the more of 
itself and is 'ever fertile and fecunditive; Love 
loves and is ever lovable. Like the sponge 
immersed in the sea, finite love is penetrated 
by flowing infinite love. Love is dynamic and 
it swells and overflows its banks. Like the air 
pervaded by solar light, the divine spark is 
illumined and heat is added to light. Love is the 
food and drink of the soul and its God-hunger 
is compared to the panting of the hart for the 
water brooks; ihe soul is like the drowning 
man panting for air and getting saved later on. 
Possessed by premn, the mystic dies to live and 
is enriched by self-effacement. In that state, 
self-recollection and self-knowledge become a sin 
and self-forgetfulness in God is the sovereign 
virtue. When love plays on the lute of love, the 
aelfr^feeling^ pleasingly goes out of sight. Love 

9 Miss Underhill's Mysticism, p. 106. , 
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does not idolise or idealise the ntman as it gains by 
self-loss; the ntman is alchemised and Brahmanised. 

God is the ‘I’ of the ‘I’ and is therefore more 
real than the self of the mystic and there is only 
one He is dearer to it than life and liberty 
and therefore he longs for reunion and absorption. 
Though the Absolute exists in five forms as the 
transcendental, the cosmic, the immanental and 
the Incarnational Divine, it is the indwelling 
Love that increases the mystic ardour for immediate 
experience and living communion. His entry into 
the inner Self as the Super-self is, as Nammazhv&r 
says, to devour the divided consciousnesss so that 
there may be not loss of personality but loss in 
personality. The formless One beyond enters into 
the form of kadal or love and blots out all barriers. 
He envelops, pervades and informs every finite 
being as divine atmosphere, and all-sustaining 
Love. All boundaries that mark off the finite from 
the infinite are broken and the infinite becomes the 
meaning and value of the finite, its very life, light 
and love. Love swallows up not the self but its 
sense of separateness and self-feeling. The joy of 
self-loss in the Self is more endearing and enduring 
than that of self-abidingness. The unitive life of 
avibhnga is the consummation or fulfilment of the 
mystic way. 

Love as Anuraga 

In the highest stage of the unitive way is love 
as divine possession. It exceeds madhurabhnva and 
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pusti bhakti which are said to be the highest forms 
Of bHdhl mysticism and are based on the psycholo¬ 
gical truth that love is two-sided and expansive. 
It fits, in with the philosophic ascent or sopnna 
of the jfinni or bhakta to the mystic stability 
of mukti and it is the intrinsic and essential 
love to God known as parubhakti. It deepens 
to parajfinna when it becomes a longing for 
the integral intuition of the Absolute. When 
the longing becomes intense hunger for the 
Absolute, it is an infinite longing for the Infinite, 
the per aim of Namm&zhvar; the soul-hunger of the 
Lord for the mystic also becomes irresistible and 
the mystic inspired by the Inner Ruler Immortal 
has a vision of the eternal Beyond and is lost in 
the bliss of communion. Then the finite is infini- 
tised or deified but it does not become the Deity. 
Like the flaming fire penetrating and melting iron, 
the solid single self with its formal distinctness 
due to name and form, melts away in the furnace of 
the Light that lights all lights and is transfigured. 
The soul-hunger of the Absolute is now satisfied 
and the deliciousness of union is fruitful and 
fecuttditive. Brahman is perfect in plenitude 
as Bhuman and His perfection is realised in 
perfecting the jlva. Divine love consists in 
divinising its other. In the God-hunger of the 
sot|l, it gives all it has and in the soul-hunger 
of God, He gives all that He has. Each is the 
food of the other and the two are glued together 
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in indivisible unity and are oned for ever. The 
seer becomes what he sees and sees what he is 
and the subject and object become subject-object. 
The separate being of the soul is swallowed up and 
its essence is divinised. The mystic is absorbed in 
the Absolute like the rivers merging into the sea or 
the Ocean Pacific, but this self-loss is not the loss 
of the self itself. Like the air pervaded by solar 
light, the soul spark is fully illumined and becomes 
sunlight. The unitive consciousness is unanalys¬ 
able and indefinable; but the mystic philosopher 
seeks to express what is alogical and amoral in 
terms of cognition, feeling and conation or jftana, 
nnanda and service and evaluate it as the home 
of the eternal values of truth, beauty and goodness. 
The All-Self enters into the self, effaces its egoity 
alone and becomes all-in-all. 

The soul-hunger for God is exceeded by God- 
hunger for the soul with i^s outpouring and 
indrawing and God’s love is infinite compared 
to the infinitesimal love of the monadic soul. 
Brahman enters into the ntman in order that the 
atman may be Brahmanised. Bhagavnn becomes 
Sundara or the Enchanter of Souls with a view to 
removing the ugliness of ahaftknra and beautifying 
the aham. The love of God for the soul is 
almighty and it is not satisfied till it devours its 
divided consciousness and becomes one with it. 
The ntman is n<|> doubt monadic and infinitesimal,, 
but the monad has windows and as a spark of 

26 
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Divine Light or Paramjyotis, it has infinite con¬ 
sciousness and it can expand into infinity by its 
absolute love. Finite love flows from Infinite love. 
But owing to its fleshly feeling, its vision is 
contracted and its love is determined by self-love 
or ahafoknra. To remove this impediment, the Lord 
of Love plays hide and seek with the self by 
the alternations of love in presence and love in 
absence which are designed to increase in the 
school of suffering love the yearning of the mystic 
in a more intimate way than that of the bridal 
mystic. In certain exalted moments of the unitive 
consciousness, the mystic sees visions, hears voices 
and is enraptured by divine touches and thrills 
which are different from auto-suggestions of mono- 
ideism in an earlier stage, as they are divinely 
bestowed and are soul sights of His bewitching 
beauty. They are more spiritual than the external 
relations of prayer, praise and adoration. The 
soul is caught up to God and ravished out of all 
fleshly feeling. Reflection is lost in rapture, but 
rapture rolls in fine frenzy and is only momentary 
and is a foretaste of the immortal Bliss Beyond as 
the Lord suddenly withdraws Himself from the 
unitive state. The dark dreary night of the soul 
sets in and the mystic feels forlorn and depressed 
and is seized with irrepressible agony. The mystic 
soul sighs, weeps and wails and tears roll down his 
tcheeks in torrential profusion, tremour passes over 
the body and the mind gets into a trance. Sin is 
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separation from God and even a second seems an 
age. The body loses its colour, glow and weight 
and the mystic’s cry reaches Heaven; the soul is 
again immersed in the ecstasy of Divine commu¬ 
nion* It is a super-conscious state beyond the dis¬ 
cursive intellect but it is not unconsciousness like 
hypnotism in which consciousness is suspended, 
stupefied or nullified. It has positive content though 
it is ineffable and incommunicable and is more 
enduring than rapture or rhapsody. In ecstasy also, 
bodily symptoms like tears and tremour are obser¬ 
ved and the body may become stiff and straight and 
even breathing may be stopped; but the soul is 
exalted and inebriated and is transported. Again, 
there is sudden withdrawal and this time the 
mystic, unable to bear the cruelty and callousness of 
unrequited love, begins to assault the Torturer and 
rebukes Him for His caprice in causing him un¬ 
merited suffering in a challenging language which 
no honest God can endure. Once again the dark 
night disappears followed by the dawn of Divine 
grace and love. This process of love in presence 
and absence is like the systole and the diastole of 
life, a divine osmosis between inflowing and out¬ 
pouring love; love is a longing which increases 
with fulfilment and it goes on till the mystic is 
steadied and stabilised in his love. Spiritual 
yearning like that of Nammazhvar and Rama- 
krishna is more intense than the emotions 
generally, expressed in the naive bridal type, as 
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it is supra-personal and transcendental. Even in 
aany&dhi . there is alternation between entry and 
withdrawal till it is stabilised. 

The Mystic Experience of Brahman 

Brahman is the All-Self or the One Self in all* 
that pervades all beings without being touched 
or tainted by the evils and other imperfections 
in them. Every being is animated or 
ensouled by Him as the Over-Self or Vasudeva 
and as the Being of all beings. Every thing, 
word and thought refer to Him as their source, 
sustenance and supreme end. The mystic in his 
ecstatic condition realises Reality and sees every¬ 
thing with the eye of God or Brakmadrsti. 
The universe is transfigured and he sees all 
things in Brahman and Brahman in all things. 
He is the circle whose centre is everywhere 
and circumference nowhere ; it is theo-centric and 
not egocentric vision; it is not ‘I* but ‘Thou’ 
and not * not Thou ’ but ‘ I Prahlada intuited Him 
as I s'a in dll things as the ‘ I ’ that pervades the 
ego or the 4 1 ’ as its eternal and Infinite Over- 
Self. 

sarva-gatvad anantasya 
sa evSham avasthitah- 
mattas sarvam aham sarvam 
mayi sarvam sanatane. 

Suka Brahmam was pure as purity itself and 
when Vy&sa once called his lost son, the whole 
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cosmos vibrated with the sound of Stofea as he 
had become one with all things. When attributive 
consciousness frees itself from the pariip&mic 
changes of prakrti and the confines of karma, it 
becomes infinite cosmic consciousness. The Bliss is 
noetic and ineffable or incommunicable. Sage 
Vamadeva had a similar cosmic vision.* The 
ancient contemplatives of India thought of Brah¬ 
man thus: “ I am Thou, holy Divinity and Thou 
indeed art I.” This experience does not affirm bare 
identity or identity-in-difference. It affirms non¬ 
division ( avibhnga) and denies separateness or 
prthaktva or dvaitabhava on the analogy of the 
relation between at man and Brahman as s'arlra 
and s'arirl. All sentient and non-sentient beings 
have their being in Brahman, are sustained by 
Him and exist for Him. He who sees Vasudeva 
in all things as the All-Self or the All-Form is a true 
mahntmn. This is not pantheism in any sense as 
it insists on philosophic immanence and ethical 
transcendence. Immanence brings out mystic inti¬ 
macy and transcendence, purity and perfection. 

Walt Whitman had a glimpse of the mystic 
intuition as a “ soul-sight of that Divine One and 
unseen thread which holds the whole congeries of 
things, all history and time. All values are trans¬ 
valued and canonised." “God is seen God in the 
star, the stone and the soul and every soul is 
theophany." The rsis were drastas or specialises 

* Brhadavanyaha XJpanishad , 1. iv. 10, 



406 * MYSTICS AND MYSTICISM 

in and seers of Divinity and Namm5zhvSr also 
describes the same cosmic unitive experience. 
The unitive life is integral and perfect (purr}a) 
and it is not merely a glimpse or foretaste. The 
sense of the Presence of God which implies sepa¬ 
rateness deepens into that of all-pervading 
Presence or avibhnga , then the Divine atmosphere 
and Home. Divinity resides not only in the deeps of 
the soul but also in the heights of Heaven. In 
exalted moments the veil is lifted and there is 
Supernal light unveiled; it is the light that 
lights every man. But the pure in heart see Him 
for ever (sacfa pasyanti surayah). Intuition is 
immanent and integral and is not the analysis of 
the scientific understanding from without. As 
the Upanisad says, “Like the flowing rivers 
losing themselves in the ocean quitting name and 
form, so the knower freed from name and form* 
goes into the Heavenly Person, higher than the 
highest.”* He goes from darkness to light, from 
death to immortality. When the soul is lost 
in God and rapt in Divine rapture, it is ravished 
and is immersed in ineffable delight. Without 
any sense of otherness or separateness, it is absorbed 
in absolute love. This unitive consciousness is 
different from the pure consciousness of identity, 
the Unity or ekibhava of Bhaskara and even cosmic 
consciousness. It is not the One or aloneness of 
Plotinus nor the deification of Western mystic^, 

t ' 

• Mundaka Upanhhad, IK, H. 8* 7v * 
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but is avibhaga or the state of non-division or unity 
in duality in which the ntman and Brahman are 
distinct existentially but are one exponentially. 
The sense of separateness alone disappears, but 
not distinctness. Consciousness now cribbed and 
cabined by karma and avidyn breaks its bonds and 
barriers and expands into infinity. It is then the 
divine eye (divya caksus) different from the eye 
of reason (jnnna caksus) as it is reason above 
reason and the physical eye (mnmsa caksus), as it 
is the ‘ I ’ behind the eye. Strictly speaking, it is 
not even spiritual sight or even insight as the two 
are ‘oned’ for ever. Symbolism or allegorism 
consists in clothing transcendental truth in the 
language of space-time and sense. To divinise space 
as Spinoza does, to divinise time as Bergson does 
and to divinise cause as naive theism does are only 
types of symbolism which should be distinguished 
from the truth visualised or symbolised. The 
symbolic description of personality absorbed in the 
Absolute like the river- absorbed in the ocean 
means not the annihilation of personality but the 
annihilation of the sense of externality. It is 
wrong to say that in mystic union, the personal 
becomes impersonal immortality as in that state 
jUnna or knowledge which is impersonal passes 
into union with the self which is two-sided 
and therefore supra-personal. There is duality of 
existence but -non-duality of experience and this 
implies the reality of the super-personal which is 
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more than the personal and the impersonal and the 
existential and the valuational. 

Deification 

The words ‘deification’ and ‘ Brahmanisation' 
which are often used in this work to connote mukti 
may be shocking to the naive theist who defines 
the soul as a creature of the Almighty. In salva¬ 
tion or mukti the soul is said to realise its crea- 
tureliness and worship the Almighty God as the 
Ruler, Lord and Father. But in true mysticism 
of the metaphysical type which insists on unitive 
life as its fulfilnent, the soul is treated as a 
spark of God or made in the image of God 
and it becomes godly and is oned with Him and 
not merely united to Him. The soul is ‘magne¬ 
tised,’ ‘alchemised’ and thus deified. The term 
* union * is very flexible as it may mean participa* 
tion in the Divine nature and life, similarity or 
similitude in sarupya, absorption or inseparable 
union or avibhnga as in snyujya. When the mukta 
says ‘ I am Thou, Holy Divinity and Thou art I,’ 
the relation is not absolute identity ( aikya ), but it 
is the identity between the utma and its utman as 
its self, life, light and love. Union is not absorption 
like that of salt lost in the sea; is not annihilation 
like that of the moth in the flame; is not like the 
honey of the lotus that draws the bee and drowns 
it; it iB not the emotional ecstasy of love embrace- 
<ment; it is not the abyss of negation leading to 
acosinism. Says the Advaitin truly: “ Just as the 
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wave is of the sea and not the sea of the wave, I 
am of Thee and not Thou of me.” It is the philo¬ 
sophic unity of the soul and God as two existents 
and mystic union in which the two are oned in 
experience. The self sheds its sense of separateness 
and is transfigured into godliness by the Divine 
alchemy of Love. Love is dual-non-dual; it is 
dual as the utman exists eternally and it is non¬ 
dual as, in the bliss of union, its sense of separate¬ 
ness disappears. It is not the fusion or co-opera¬ 
tion of two wills, human and divine, as the mystic 
feels ‘ not I, but Thou ’. There is self-loss in perso¬ 
nality which is the Being of beings and when 
egoism is destroyed the ego has its meaning and 
value only in its Super-ego. By thinking on the 
* That ’ it becomes the ‘ That its being remains 
but its essence is oned with the ‘That.’ In the 
process of essentialisation in mukti , the svarupa of 
Brahman is pure, perfect and purr}ct t is super-essen¬ 
tial and the jftnna or consciousness of the a tman 
expands into infinity, which is its essential nature; 
it is infinitised or Brahmanised. In essence the 
Tltman is one with Brahman but as an existent it 
is distinct as a finite individual. This theory 
reconciles theism and monism and its dualism is 
dissolved in mystic experience. It is by godliness 
or Brahmnnubhava that God or Brahman is known 
and it is the consummation or fulfilment of finite 
life attuned to or oned with the Infinite as the one 
end and not ends. 
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Brahmananda or the Blits of Brahman 

The fruition of love is the bliss of union or 
nnanda; the yoga passes into bhoga. The 
Taittirlya Upanisad attempts a hedonistic 
calculus or calculus of pleasures or nnanda in an 
ascending scale of values and concludes that 
Brahman is absolutely blissful, that it is supreme 
and unsurpassed and that the mystic experience 
of Brahman is beyond description and definition. 
Human pleasures are tinged with pain and even 
celestial happiness is trivial and transient. 
Happiness admits of degrees and with human 
happiness as the unit of measurement, the joys of 
devaloka , of Indra and of Brahma are evaluated 
and are found to be infinitesimal compared with 
the bliss of Brahman which alone is infinite, 
eternal and immeasurable.* The same Upanisad 
employs the metaphysical method as distinct from 
the mathematical by a Comparative and critical 
enquiry into the nature of the Self as expounded 
by materialism, vitalism, mentalism and intel- 
lectualism and concludes mystically that Brahman 
is the Intuitional Highest and is absolutely bliss¬ 
ful (anandamaya). Another Upanisad defines 
Brahman as Bhuman or the Infinite that is 
immortal bliss. The ntman is born in bliss, 
sustained by bliss and merged into bliss. Brahman 
is satydm t jfinnam and mandam. Truth and good¬ 
ness have their consummation in Divine bliss as 

■ v . - ‘ ■ ■ ‘.. . . 

* Tiruvaimozhit L i. 1. 
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defined, for example, by Nammazhvar and the 
mystic who realises Brahman attains bliss as the 
highest end of life, which exceeds mathematical 
calculus and metaphysical speculation* Brahma- 
rasa alone is dynamic deliciousness and it 
increases with delight and is thus fruitful and 
fecunditive. Musical mysticism arouses it owing to- 
its creativity and spontaneity. Bliss is an eternal 
value which is eternally self-realised; but it is 
only gradually attained by the jlva in rnukti - 
Owing to its stability and security, it knows no 
hazards or hardships. Brahmnnanda is amoral 
as it transcends the value of moral excellence 
secured by the practice of self-control or freedom 
from the lusts of the flesh and the ethical relations 
of punya and pnpa and also of the universalism 
of benevolence which is only an ideal. It is 
alogical as it transcends intellectual disciplines 
like viveka , freedom from prejudice and fanati¬ 
cism; it is dark to the intellect but is distinct 
as insight; it exceeds the logical relations of truth 
and falsity. It is also supra-personal as it goes 
beyond self-realisation or kaivalya and the limi¬ 
tations of name and form and of duality and 
relational thought. The amoral, the alogical and 
the supra-personal may be said to define the supra- 
essential nature of Brahman or the Absolute as 
sat , cit , manda or Life, Light and Love as 
nirgurj,a beyond prakrti and its pariynma and 
saguria beyond the jlva and its karrnas. The 
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mystic is different from the mere moralist, logi¬ 
cian Or aesthetist as he bases his experience not 
on will, reason, or feeling but on integral insight 
which includes these and exceeds their content. 
In that exalted state, faith is fulfilled in direct 
■experience and reason Expires in enjoyment. It 
is not trance or self-loss, transport or being 
lifted up, not abrupt rapture nor even ecstasy. It 
is the eternal and ineffable bliss of mystic union or 
sayujya. Spirituality and sex are like sunlight and 
lamplight; but owing to their superficial resem¬ 
blance as kama , the Upanisad says: “As a 
man embraced by a beloved wife knows nothing 
that is without or within, so this person when 
embraced by the Divine Self knows nothing 
that is without or within. ”* Lust excites and 
■exhausts while love exalts and is dynamic. 
According to another figure, the hungry soul 
feeds on love and is satisfied by immersion in 
the “ Ocean Pacific ” or the “ Deep of deeps. ” The 
aelf eats and is eaten as it enjoys Him and is 
enjoyed by Him; the spiritual fragrance and 
savour of Brahmagandha and rasa are sweet, 
savoury and fecunditive> Mystic experience is 
incommunicable and unique and the advent of 
such a mystic is a cosmic event and the whole 
universe is elevated by the onset of his Divine 

•experience or Brahtnanubhava• 

, __ » __ 
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Eternal Life 

The rapture of unitive life here is momentary 
and is only a foretaste of the eternal bliss Beyond. 
Time is a rapid succession of events, physical and! 
psychical, and is a fleeting flux without any fixity 
or stability. It is particular and perishing as the 
past is past and the present glides away and the 
future is yet to be- Time as an endless series is- 
self-contradictory as it implies continuity and dis¬ 
continuity. The past, the present and the future are 
disparate as the past is only retrospected, the present 
is actual and the future is anticipated and yet the 
past flows into the present and the present glides 
into the future without any break or bar. Endless 
duration is thus self-discrepant and it is the bad 
infinite. Some say that space-time is real and that 
the self and deity emerge later on. Others divinise 
time. It is not the specious present or totem simul 
or the willed change. Time is not being and be¬ 
coming since static existence is as unthinkable as 
perpetual or infinite motion. History as a 
connected record of events in time given in sense- 
perception is midway between sense-perception 
which'deals with particular events and philosophy 
which deals with truth which is true at all times 
and in all places and to all persons. While some 
think apocalyptically of continuous progress, the 
good time that is coming and the golden age of 
the advent of God's Kingdom in the future, others 
refer to the golden age in the past. Still others 
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are pessimistic as they refer to a gradual deteriora 
tion of life or regress and impending gloom. 
Still others feel that the world is like a dog’s curly 
tail which neither progresses nor declines and 
think of cycles. Still others think that the uni¬ 
verse oontains many possibilities and the present 
order is the one actualised by the creative will of 
God as His play. But the mystic experience is 
different from all these diagrams and dialectic 
descriptions of the mere speculative philosopher. 
The mystic’s intuition of Brahman exceeds the 
limitations of space-time-cause and the map¬ 
making intellect and it is immutable and eternal. 
The pariifamic process of prakrti and the contrac¬ 
tions of karma are transfigured and transcended 
in the Eternal. But prakrti and the Self are not 
destroyed or devoured by the Absolute. They are 
not sterilised or sublated as, to the mystic seer, 
time is a moving image of eternity or, as the 
eternal, in and beyond the temporal. Brahman is 
the home of the eternal perfections of truth, good¬ 
ness and beauty and the mystic ascends gloriously 
by the straight and shining pathway of the gods 
to the Absolute or Brahman beyond. He goes 
from the temporal to the eternal, from darkness to 
light and from the immanent and the infinite to 
the transcendental beyond all language and 
thought and enjoys the integral experience of 
Brahman fparipurr^a Brahmnnubhava)- The attain¬ 
ment of the Absolute is the one aim of all mystics 
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and it has its fruition in realising Brahman in all 
beings and all beings in Brahman as the twin 
experiences of spirituality and service. 

Brahmanubhava and Benevolence 

Brahmnnubhava and benevolence or spiri¬ 
tuality and service go together. Brahmnnubhava 
is the experience of the union of the self and 
Brahman by following the triple disciplines 
of purgation, illumination and the unitive life 
or karma yoga , jilnna. yoga and bhakti yoga. 
The mystic frees his mind from the taint of 
sensuality, realises the self and then enters into 
the joy of the unitive life. Introversion as 
mere inner silence emptied of social feeling 
passes into the orison of quiet or the state of 
aloneness. But true silence or s'nnti is not opposed 
to social service based upon universal love; it is 
spirituality salted with the spirit of service. The 
desire for individual salvation without any touch 
of universal love is a kind of selfism and selfish¬ 
ness. But no true mystic desires such selfish 
enjoyment as mukti exceeds individualism and 
socialism. The mystic is said to be a “patient as 
regards God, agent as regards the world”. But 
in both cases God works in and through him. He 
does not help God or co-operate with Him. There 
is one will and that is His and our wills are ours 
to make them His. Self-gift is made to the Self 
who is the real Self as both meahs and end. Hjs 
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will is energising love in making souls by His 
Divine Alchemy 4 

As was already pointed out, the QUn ideal 
of samadars'ana or the realisation of the simi¬ 
larity of all jlvas furnishes the most inspiring 
motive for spiritual service. It says that all 
jlvas are alike spiritually and that Brahman 
is in all jlvas and all jlvas in Brahman. 
Mukti is thus individual in its vertical aspect 
as ascent to the Absolute and universal in its 
horizontal aspect as work for universal welfare and 
sarva mukti and is individual-universal in intent 
and extent and is restful fruition. But it is not 
co-operation with God in the evolution of His 
purpose, namely, the advent of His Kingdom on 
earth, as such a motive springs from muscular 
work and self-will. The ideal of brotherhood does 
not bring out intimacy and the view that every 
jlva is Brahman affords no scope for service. But 
the view that Brahman, is not beyond the jlva nor 
is the jlva but is their inner Love furnishes 
the inspiring motive that every act of service 
to others is the adoration of Brahman ( Brahm- 
nrpaqam) and that it is the endeavour and the end. 
Ultimately, mystic union with God is the highest 
end of life and benevolence or jivakaruipya is only 
a conative expression of this experience and an 
aspect of Brahnwnubhava as by realising Brahman 
everything else is realised. 
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Transvaluation of Values: 

The distinction drawn between existential 
judgments and value judgments is artificial 
as existence is itself a value for the self. It tran¬ 
scends the subject-object, opposition when it 
attains the supreme end of life as mystic union. 
God is the eternally self-realised. Absolute and 
He alone is the full and final meaning of every 
being and He alone gives meaning to the values 
of truth, goodness and beauty. The self or dt?nan 
is a prabha or radiation of His self-efifulgence and 
it is a monad with open windows and is 
modal. By giving up its egoity it can fully 
live in His love and become deified. Brahman 
as the self is in eve:y thought, word, and 
deed and is the Self behind them. Brahman is 
intuited as the Self of the self, but the intui¬ 
tion is not subjective but integral and objec¬ 
tive. The mystic ascends to the realm of Brah¬ 
man which is beyond space-time. All the values 
of life glimpsed by scientists, poets and philoso¬ 
phers are fulfilled in the supra-sensible and supra- 
mental sphere. Brahman is Truth as substantial 
value and is fully real or purna. He is the goal of 
life or the supreme good and discloses Himself as 
absolute Beauty. While earthly and fairy beauties 
fade and perish. He is eternal and ineffable Beauty. 
He is the Absolute as the home of the eternal 
values. He is the secondless sat ,or Reality that 
is eternal, effulgent and blissful by nature or 

27 
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svarupa. He is the endeavour and the end of 
finite life and in riiukti the self is deified without 
becoming the Deity. The values of life are trans¬ 
valued when the mystic as mukta Sheds his selfish¬ 
ness and self-consciousness and is oned with God. 
The exile returns to his home in or as the Absolute. 
Mukti is not self-perfection or self-release but it is 
the attainment of the Divine sphere beyond space¬ 
time-self or beyond subject-object-opposition. It is 
not even fellowship with God and co-operation 
With Him as the Westerners say but it is spiritu¬ 
ally intuiting Him as the all-in-all and becoming 
one with Him or deiform. Distinction abides but 
separateness is abolished and the self as the divine 
spark is divinised. This transfiguration is due to 
the alchemy of Divine Love. 

Synthetic Philosophy 

Mysticism is synthetic philosophy par excellence 
and the supreme religion of love. It is the meeting 
ground between science and philosophy as the 
method of both is the same, namely, pursuit of 
truth without any prejudice. The opposition 
between faith ( s'ruti ) and reason ( yukti) is over¬ 
come by, the test of spiritual realisation (anubhava). 
The truth that the Absolute of philosophy or 
Brahman is the personal God of religion or Bhaga - 
van reconciles the extremes of monism and theism. 
It removes the antithesis between metaphysics, 
•psychology and .religion by insisting on the unity 
between existence and value, by; ; the affirmation 
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that God* the Infinite, is the ground of finite exis¬ 
tence and the goal of experience. Psychology 
starts with the study of the empirical self of the 
jlva and ends with the knowledge of the ntman 
which is distinct from the jlva fettered by karmas 
and the guqas of prakrti. Mysticism is a 
theoretical speculation as well as a practical way 
of life and thus satisfies philosophic speculation 
and |he spiritual ends of ethics and religion. Mysti¬ 
cism* is divine dynamics and is more than theore¬ 
tics. The contradiction between ethics as a pursuit 
of goodness and religion as the attainment of God 
is overcome by the .basic assumption of ethical 
religion that God or the All-Self is the endeavour 
as well as the end. There is really no disparity 
between the logical ideal of truth, the ethical ideal 
of goodness and the aesthetic ideal of beauty as 
they are eternally self-realised in God as the home 
of the eternal values. 

Karma, jnnna and hhalcti are not mutually 
exclusive as they all lead to the same goal and the 
contemplative, the worker and the devotee may 
start differently, but they all meet in God who is 
Light, Life and Love. As every mystic seeks and 
sees God and transmits his experience to others, 
there, is no conflict between individualism and 
socialism. Finally Brahman is beyond space-time 
and finite-infinite and therefore the mystic attains 
the security and stability of eternal bliss by ascend; 
ing to the Absolute and becoming one with HinU 
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He traftBoends theworld of space-time but does not 
deny it and therefore what is yonder does not 
neghte what is here. It is a fulfilment of the here- 
uowund not its negation. 

Synthetic Mysticism of the World Religions 
and the Vedantic Darsanas 

The ancient Vedic hymn ‘Sat is one; seers 
call It variously ’ strikes the keynote of synthetic 
mysticism. Divinity is one, but diverse are the 
mystics that intuit Him. The chief requisite in 
understanding mystics and mysticism is to enter 
into their views and ways from their own stand¬ 
point by sympathy and empathy and judge them 
in the light of mysticism in its essentials. The 
theological method of purvapaksa and siddhanta or 
the establishment of one’s view by the disjunctive 
elimination of the views of others may be logically 
justified but is alien to the synthetic temper of 
mysticism'which is grounded in love, sustained by 
love and realised through love. Irreligion and 
scepticism cannot really thrive in this mystic 
. atmosphere of the prevailing world religions. 
Buddhism broke away from the parent religion; if 
.it desires re-entry into it as it seems to, it should 
fill up in meaning by construing nirvana as 
Brahma nirvana and universal love as love of the 
universal Self or V&sudeva. The Christian mystic 
infl uenced by Platonism and Neo-Platonism rightly 
follows the triple way of purgation, illumination 
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and. mystic union: but he should give up churchia- 
nity and the doctrines of original sin, the only 
Begotten Son, and the Judgment Day. Christia¬ 
nity itself is syncretistic as it has absorbed truths 
of Christliness from different sources. Platonism 
and Neo-Platonism were themselves deeply influ¬ 
enced by Vedanta but in a distorted way and it is 
the teaching of Vedanta that every man is an eternal 
son or spark of God who is both without as Father 
in Heaven and within as Indwelling Love closer 
to us than our very breath in the daharakas'a long¬ 
ing for reunion with the soul. Sufism found al 
congenial soil in Persia and was deeply influ¬ 
enced by the Persian translation of the Upanisads 
by Dhra Shukoh, son of Shah Jehan, which had 
far-reaching effect on Western thought. In India 
it has felt the effect of the Vaisiiavite teachings of 
Ramananda and Kabir is an example of the conflu¬ 
ence of Sufism and Vaisijavism. Sufism has its 
raison d'etre in the Vedantic exposition of the 
eternity of the utman, the immanence and 
eminence of Paranmtman and avibhuga or insepa¬ 
rable union between the two. Of the Vedantic 
dars'anas , Pure Advaita as identity-consciousness 
simply is and beyond mysticism, as what is, 
is and what is not, is naught. When the 
jlvanmukta is drawn away by prnrabdha karmu, 
he is again drawn to the ‘That’ or Brahman 
beyond the ‘thou’ or jtva. Practical Advaita 
noil-dual experience, attained by the ethico*- 
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religious method as different .from the way 
of mere dialectics is not different from mystic 
unionism. The different sects and schools of 
Vai§i}avism and S'rl Vaisnavism meet in the 
ethico-aesthetic mysticism of Bhagavm as sundara, 
premn and nnandci or beauty, love and bliss and 
in the Vig'igtadvaitic experience of Nammazhvar. 
While Dvaita stresses the distinctness between 
the soul and God, Advaita denies their separate¬ 
ness, though monotheism is viewed by some 
as a kind of monism. S'aiva Siddhanta and 
Sfivadvaita are not much different from Vis'istad- 
vaita though S'ivadvaita is said to be closely allied 
to Advaita and S'aivism stresses the nature of Sfiva 
as the operative cause of the world and mukti as 
release from anava, mnya and karma and the attain¬ 
ment of Sfiva as Pati ; the mystic experience 
of Tayumanavar has affinities with those of 
Nammazhvar. The pragmatic test of William 
James, the author of the “Varieties of Religious 
Experience,” may be employed in appreciating 
the interrelations of the world religions and 
Vedantic dars'anas. If a mystic experience is 
philosophically illumining, emotionally satisfying 
and morally elevating, it may be accepted as 
genuine* All mystics agree that ahafiknra or self- 
love is destroyed in mystic union. 

Catholicity of Hindu Mysticism 

‘ The best proof for the being of God is the 
being in God and every one can seek Him and see 
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Him directly. Every religion affords classical 
examples of mystics who sought God and saw Him 
face to face. Hinduism with its genius for produc¬ 
ing mystics has through the ages given birth to 
countless seers like Dhruva, Prahlada and Vsma- 
deva apart from the immortal i;sis, AzhvSrs, NSyan- 
mars and Acaryas. Their soul-sight of God was not 
mere feeling, thought or will but objective, illumi¬ 
nating, elevating and blissful. Their sndhana was 
the irrepressible thirst for God and it was answered 
by the thirst of God for the mystic mahntmn as 
His very life and light. Their mystic experience 
was the life of God or Brahman in the love of the 
soul or a tman and it often expressed itself in the 
desire for service to all jlvas. They saw God or 
Vasudeva in all beings and all beings in God or 
Vasudeva. They realised the Absolute as the sat 
without a second, as the immanental Self and the 
Incarnational Love, historic and permanent, as 
their very being and sustenance. They practised the 
presence of God as living, all-pervading Presence 
and were lost in the enveloping Divine Love. To 
them, the Absolute of metaphysics is the God of 
religion and they realised Him by jftana-bhakti 
and bhoga and service. The modern Hindu mystics 
have shown by their life and teachings that Hindu 
mysticism stands the criteria of science, art, philo¬ 
sophy and religion and also provides the most 
inspiring motive for economic, political and social 
harmony by, its central idea that God or Brahman 
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dwells in every soul or jlm as its life &nd Ibve, in 
the interests of soul-making.. It has given a place 
to Buddha,,Christ and Mohammed in an extended 
sense as manifestations of the Divine purpose in 
different historic contexts. God or Brahman is in 
all sects and systems suited to different times, and 
places. Hindu mystic unionism applied to sects 
and religions avoids, by its theory of adhilcnri- 
bheda, the extremes of colourless eclecticism and 
standardised institutionalism. Catholicity is in¬ 
grained in the Hindu mystic attitude in spite of 
all its lapses and side-tracks. Sects and systems 
may grow but sectarianism and dogmatism 
should go. 

Value of Mysticism 

The philosophy of mysticism harmonizes the 
claims of revelation, reason and intuition and 
thus avoids the pitfalls of dogmatism, intellec- 
tualism and subjectivism by its fundamental 
postulate, that Reality is realisable by all. 
Truth is true for ever and true for all and 
Brahman or God is the sat without a second, 
though its seers may express it in different 
ways. Revelation is a body of spiritual verities 
Spiritually verifiable by all and is not to be 
identified with any historic revelation, prophet 
or book. Though verifiability by personal experi¬ 
ence is the highest test of religion, it is not 
itB sole test as if may lapse into subjectivism 
of pragmatism. Reason mediates between revela- 
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tion and intuition and when it is well, disci¬ 
plined, it can correct the evils of mere faith 
leading to fanaticism and mere intuition laps¬ 
ing into subjectivism. But reason or tarka by. 
itself has no finality as the logical or analytical 
intellect can only dissect Reality and not intuit, 
it as a whole or Soul. The philosophy of mysti¬ 
cism ultimately takes its stand on or refuge 
into the Truth that Reality as Brahman or God 
reveals Himself to the mystic who seeks Him 
with all his heart and soul. In this way 
revelation, reason and intuition are ultimately 
one and all the pramrinas are reconciled in the 
supreme test of Reality as realisation. 

Mysticism expounds the nature of God or 
Brahman as the inner ground of all beings and 
the ultimate goal of life and therefore it unifies 
existence and value. God is the Being of all 
beings beyond changing nature or acit and the 
empirical self or jlva subject to ignorance, evil 
and misery and is therefore the ultimate sat. 
He is also the supreme end of life satisfying 
the logical needs of truth, the ethical needs of good¬ 
ness and the aesthetic needs of beauty as He is 
Himself satyam, jfiauam and sundaram . These 
values are eternal and ultimately one as they are all 
housed in the Absolute. The mind functions in the 
three ways of thinking, willing and feeling and 
the jlva or utman having jflntrtva, kartrtva and 
bhoktrtva is intellectual, volitional and emoltional. 
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They are the expressions of the self-consciousness 
of thb self and when it is fully expressed in mukti 
or the unitive state Beyond, it is infinite. In this 
way, in Brahman, existence and value are one; 
He is the ground of all existents and their final 
goal. By attaining Brahman, everything is 
attained as He pervades all things as their Inner 
Self and is their endeavour and end. As existence 
and value are integral, Brahman or G-od is and has 
truth, goodness and beauty and the mystic can 
realise God as the home of all values. This view 
renders mysticism all-comprehensive and inclu¬ 
sive. 

Mysticism thus satisfies the highest ends of 
universality and unity. It is the realisation of 
unity in variety and is opposed to uniformity. 
As the Veda* says, “ Sat is one though Its seers 
speak in different ways ” and these differences are 
not contradictory, based on the deductive principle 
of either—or, or mutual exclusiveness. The theolo¬ 
gical mind takes for granted that mysticism is 
an infallible siddhmta arrived at by eliminating 
rival theories which are its contradictories and 
therefore false. It converts the free flow of 
intuition into mechanical fixity and literalism 
and legalism take the place of spiritual sponta¬ 
neity. It substitutes for the principle of unity 
in variety which makes for personal freedom the 

•kata lit vipr» bakadhm ndinti. 
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doctrine of uniformity of the drill-sergeant type- 
Since truth is coercive and compelling, it has to 
be enforced even by the big stick and in this way 
logical persuasion ends in forcible persecution- 
This is the logic of fanaticism and is the worst, 
of all evils as hatred begets hatred and stultifies 
the religion of love. Mysticism insists on the idea 
of every jlva as the son of God and of God as its 
inner source and sustenance. Every man can seek 
God and see Him spiritually in his own way provi¬ 
ded the quest satisfies the tests of moral purity and 
he invites others to share his experience. Though 
the experience of God is one, its expressions vary 
owing to the psychological differences of the 
mystics due to their birth and training and there¬ 
fore homogeneity and regimentality have no 
place in mysticism. The starting points alone 
are different but the goal arrived at by spiritual 
induction is the same. Likewise, sects and religions 
may vary but the God of sects and religions is the 
same as He is their inner Soul. Unity in variety 
is thus the master thought of mystic experience 
and it removes the evils of regimentation arising 
from standardising spirituality. Reality is posited 
as one and the siddhnnta deduced from it is 
true; but at the same time it is inductively 
realised as one in spite of psychological variations 
due to the temperaments of the mystics as adhi- 
karins . Thus mysticism is shown to be one though 
the mystics describe it in various ways; light is 
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white but. it is multi-coloured. This view pro¬ 
motes; freedom and catholicity and avoids the 
pitfalls of individualism and ecclesiasticism. 

Another advanta ge of -mysticism lies in its 
tolerance and spiritual hospitality. Tolerance is 
not due to expediency, acquiescence, eclecticism or 
the spirit of condescension and compromise. It is 
due to sympathetic insight into the views of other 
religions based on critical and comparative study 
and the knowledge of their essential features. 
Every religion as an institution has its own theo¬ 
logical beliefs, myths, dogmas and rituals which 
make more for exclusiveness than for unity. 
But in its mystic aspect as the quest of the 
individual for contacting God and communion 
with Him as the indwelling love in all beings, it 
promotes the spirit of catholicity and mutual love. 
Ved&ntic mysticism cherishes the principle of 
unity in essentials, liberty in non-essentials and 
charity in all things. It is thus both liberal and 
liberalising. The true mystics of all ages and climes 
claim to have had a direct experience of God and 
proclaim in their joy ‘Come and see’ and invite 
humanity to have similar experiences. They 
are free from the barriers that divide one man 
from another and therefore extend their spiri¬ 
tual hospitality to others. The mystic not only 
specialises in God but also longs to share his 
joy with othbre and such communication is the 
highest kind of social and spiritual service to 
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other jlvas. Seeking God and seeing Hiiii is 
the highest good of life and all other gbods 
follow from it as God is the giver of all goods 
and gives Himself to the mahntfnn who regards 
Him as his very self. Thus understood, mysti¬ 
cism furnishes the highest motive to every reli¬ 
gious man to promote the fraternity of faiths. 
The Charioteer of nara , the typical man as a son 
of God, therefore says in the Qltn “ Whoever 
with true devotion worships any deity, in him 
I deepen the devotion and he ultimately reaches 
me”* and “Even those who worship other 
divinities worship me.”t India is the home of 
religions and the Gita offers s'unti and spiritual 
security by guaranteeing God to all men irrespec¬ 
tive of their creeds, as Divinity alone is their 
ultimate destiny and destination and the cosmos 
is itself striving towards this consummation. 

Mysticism is thus supremely satisfactory as 
it fulfils every test of truth, all-comprehensive as 
a philosophy and spiritually satisfying and has all 
the elements of universality, catholicity and hospi¬ 
tality. It furnishes the highest motive for service 
and affords the loftiest inspiration for a frater¬ 
nity o'f faiths as all faiths have their home in 
God or Brahman. By knowing Brahman every¬ 
thing is known and then all doubts are solved 

* yo yo yam yam tanum bhaktah sraddhayarcitom icchati I 
taaya taayacalara sraddham tameva vidadhamyaham II—VII. 21*. 

t Gita, IX. 23 . J J 
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Or dissolved, all evil disappears and all misery 
is destroyed. With his Brahmadrsti, the mystic, 
inspired by the Divine call, invites everyone to 
ahare his experience. May He who lovingly 
resides in the inner being of everyone and presides 
over his actions bring together all those that seek 
Him and bring about universal peace or s'nnti ! 
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Abhan&u— 221, 224, 225 
abhimana —75 
aWiya$a-r-384, 388 
Absolute, the, or God — 46, 87, 
195, 355-7, 417, 418, 423; as 
sat, cit end ananda —411; five 
states of, 369-71 
Absolutism—1 
Abul Fazl—152 
Aaarya Rrdayam —180 
Acaryas— 177, 209, 227, 423 
Accessibility or saulabhya of 
God-64, 192* 316, 337 
Acintya Bhedabheda— 158, 313 
Activiatic mysticism—226 
Adaikkalappattu —204 
adhara, adheya —252 
A dhikarana Savavali —203 
adhikaribhsda —275, 424 
Adhya$avada—4 1 
Adidrevida—189, 233 
Adi Granth Sahib —217, 223 
Adipatta Nayanar—233 
Advaita Pure, and Practical— 
352, 353, 363, 421; Pure, see 
mayavada ; Practical — 156, 
195. 363-8 
Advaitic mukti—il 
Advaidsm—194-6, 350, 351 
Aesthetics—293, 375 
Aesthetic mysticism—293 et sect . 
dhankara —72, 74, 402; and the 
true aham —76; and mama- 
kora-55. 74, 76, 385 
ahappond —245 
Xhimsa —277 < 

aihyajnana —41 


Ajaraila—220 
ajata —41 

akatma , kamya karma and 
nishkama karma or stoicism, 
hedonism and detachment 73-4 
Akbar—152, 216, 317 
Akrura—171 
Alexander—27 
Allah—152, 153 
Amitabha—193 
amsa— 164,167 358, 381 
ananda —84, 359 390, 40942 
anandamaya —167, 410 
Anandamayavidya —393 
anava —210, 229, 230, 6, 9, 385 
422 

Andal—178, 18^-8, 321, 323-8, 
339 

annam —60 

antaryamin— 164, 7, 348,1 354, 
8, 369, 377, 423; the third 
state of Brahman, 370 
<znu—167 
Anubhathya —315 
anura&a —212, 399-403 
apari&raha —277 
Aravamudu— 287, 337 
area or permanent incarna¬ 
tion—64, 176, 180, 192, 321, 
336, 9, 377, 423; the fifth 
state of Brahman, 370-1 
Aristotle—110 
Arivattar—258 
Arjuna—220, 2, 301, 391. 
Arthapaneaka —206 
Arulnandi—229 
A rtdpa—260 
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Arunafcirinadar—260 
Aryt Same j—159, 261, 2 
asana —13, 20 
athtakahara —191 
ashtan&ayo&a—aee yofca and yofci 
Asura Vedanta—8 
asuric or demoniac mysticism 
—12 

atmadarsana— 76-78, 287-91 
atmakama or atmara&a —8, 75, 
164, 296, 380, 297-9 

atman —40, 58, 60, 76, 7, 164, 
196, 2S9, 348, 356, 8, 9, 360, 
8, 9, 380, 1, 2, 7, 391, 9 401, 
8, 9, 410; as Brahman in 
Advaita—40; eternal as well 
as immortal—77 ; as free eter- 
nal entity—60; not depraved 
but pure by nature—77; in 
unitive state—see unitive con¬ 
sciousness. 

atmanivedana -226 

a tmasamarpanam —31 
atmavalokana— 20, 22, 389 
at-one-ment with God—47, 67 
Attar—145, 148-9 
St. Au&ustine—102, 7, 8, 9,110, 
2, 3 

Aurobindo Ghosh—159, 275-6, 
281 

avadhuta —220 
avarana —40 

avatar* or historic incarnations 
—64, 7, 170, 321, 376-7, 423 ; 
the fourth state of Brahman 
—370-1 

<zviMuxg<z-l67, 196, 394, 9, 405, 

6 , 8 

avidya —40,; 75, 7, 8, 258, 362, 
4,6,7,407 


Aahvare—156, 174-192, 199, 

201, 9, 321, 423; marriage 
symbology in mysticism of— 
318 


Badarayana—117, 166 
Badari—335 
Bali—220 

Bauls, of Bengal the—152, 267 
Beauty—95, 106, 175, 267. 293, 
359, 375, 376; God is Beauty 
—303, 377 
Bergson—27, 407 
St. Bernard—102, 7, 284 6 . *:■ 
Bhagavad Gita— 8, 20, 2, 68, 76, 
8, 111, 155, 166, 8-9, 172, 
278, 367, 378, 386, 7, 416, 
429 

Bha&avat kama —32, 296, 305, 
7, 332, 5, 9, 397 

Bha&avata Parana —170, 1, 2, 4, 
213, 9, 220-4, 8, 301, 2, 16,* 
20, 85 

bhajana —265 
bhaktas— 171, 175 
Bhakta Vijayam —221, 7 
bhakti- 21, 28, 79, 156, 8, 172, 
3, 18.), 3, 199, 219, 220, Tf*. 
237, 8, 242, 253, 281, 364, 7, 
370, 391, 394; equal to mukti 
—28 , 51 , 219, 225 ; movement 
—55,' 1 t 6 ; is an infinite long¬ 
ing for the Infinite—51 
bhakti prapatti— 201, 7, 220 
bhakti rasa —304, 5, 313, 5 
Bhaktisara—179 
Bhakti Sutras— 174, 220, 278 
bhakti yoga—169 
Bhaskara—35, 100, 119, 195-7 
368 

khavas-* 281, 394 
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Bhefabheda- 3 # 35-7, 61, 157, 
196-7, 367, 8 

bho&a and yo$a ways to mystic 
experience—3C2 
Bhrfcu—167 

Shuman or Bhuma —84, 163, 358, 
400, 410 

Bhumapidya —393 
Bhutam Azhver—178 
Bkpvana Sundara —170, 293, 

302* 317 

Blake, William—139 
Bodhayana—198 
Bodhisatva—39, 193 
Body as Brahmapuri—bl , 165, 
359, 369-71, 373 
Bohme—102,133 
Bradley—28 
Brahma—410 
Brahmadarsana —356 
Bralimadrsh tz—297, 404, 430 
Brahmaism, Philosophy of—265 
Brahmajnana —40, 363, 4, 7, 

383,9 

Brahman—40, 5, 6, 163, 7, 285, 
355-7, 360, 8, 9, 417, 423, 
429; the feround of existence 
and the fcoal of experience- 
45, 355; the home of the 
1 eternal values of truth, good¬ 
ness and beauty—293, 357, 
414, 9, 425; the Absolute of 
philosophy is also the God of 
Religion, the intuitional 
highest and the logical highest 
—46, 365; or sat, cit t anandam 
is Life, Li&ht and Love or 
satyam , jnanam and anandam 
. 161, 3. 361, 410; is Truth, 
Goodness and Beauty or 
'lo&icel, ethical and aesthetic 


Hifche't—361; is rasa —280; ia 
realisable—345; five states of, 
369-70, 399 

Brahmananda is elofeical, amoral 
and suprapersonal—411 
Brahmanisation —69, 82, 165, 

302, 358, 360, 9, 399, 408, 9 
Brahmanubhava —49, 81-3, 176, 
328, 328, 345, 409, 412, 4, 6 
Brahmarasa— 411, 2 
Brahma Sutras —76, 155, 166, 
194, 8, 203, 263, 367, 393 
Brahmodharma —263 
Brahmo Samaj—159, 228, 261-8 
Brhadaranydka Upanishad —285, 
397, 405, 412 

Bridal Mysticism—82, 282 

et seq 

Brndavsn—303, 305-7, 315, 337 
Bruno, Giardano—132 
Bucke—18 

Buddha—154, 193, 4, 424 
buddhi—bO , 388 j * 
Buddhism— 39, 128, 156. 162, 
193, 4.* 350 
Bullet, Gerald—134 
Bunyan, John—137 
Butler, Don Cuthbert—107, 284 

Caitanya—157, 8, 174, 5, 211-3, 
265, 311-3 
c okras, six—235 

c ariya, kriya , yo&a and jnanct 
—230, 1, 5, 8, 240 
Catholic and Protestant mysticism 
find their reconciliation only in 
Vedanta—66 

Catholic mysticism—122 et seq 
Cause and cure of suffering—78 
Chandofcya Upanishad —393 
Christ—sea Jtsus 
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Christian missionary influence 
—159 et teq 

Christian mysticism— 2, 64, 

105, 347, 354, 368 
Christian prejudiced criticism of 
eastern mysticism —90*91 
Christian science —35 
Christianity and Jesus— 104, 105 
Christianity, not the whole of 
mysticism— 65 

Churchianity— 105, 162, 421 
Ciruttondar —258 
cit, aeit and Isvara —37, 207, 211 
Cloud of Unknowing —136 
Confucius —193 
Contemplation— 79, 80, 387-91 
Co-operation with divine pur¬ 
pose— 55, 128, 160, 416 
Copernican revolution —79 
Cosmic consciousness —405, 6 
Coventry Patmore— 288 
Cross, Crescent and Conch —71, 
153, 363 

Dadu—218 

dahara afcasa—58, 167, 421 
Dara Shukoh— 152, 162, 421 
Dark nifcht of the soul— 286, 333 
davsana or intuition of God —48, 
49, 182 ; mysticism a— 34^-5 
dasa and datya— 220, 391 
Dasabodha —226 

dasamar&a 9 putramar&a , tozha- 
marSa and 8anmar&a— 238, 
240 

Das&upta—- 30 
daya —180 
Daya Sataka — 204 
Dayananda 'Stfratfwati, Swami*- 
. 261-2 _ * 


Dean Infce—64, 90, 118, 9,140, 
160, 289, 290, 346-7 
Deity emer&iitfe from space* 
time—30 
Demonology—8 
Deussen—263 
devas— 11 

Devendranath Ta&ore, drfaha- 
rshi—263 
dharana —13, 10 

dharma % avtha and kama % the 
ethical, economic and hedo* 
nistic ends of life—388 
Dhruva—171, 423 
dhyana —13, 20 
dhyana yo&a —387, 8 
Diabolical mysticism—8 
Dialectics—4; and divinity—53 
Dionysius, the Areopa&ite—65, 
93, 102, 8, 115, 6, 7. 120, 161, 
347, 8 

Divine Love—46, 61, 69, 403 
Divya Prabandha~~m , 203, 208 
divya cakshus —49, 407 
Dramidopanishad —181 
drk~~i 0 

Dru& mysticism—2, 5, 41 
Dvaitadvaita —37, 157 
Dvaita Vedanta-~151 , 210-1 
dvesha —73, 75 

Eckhart—61, 5, 102, 8, 115, 
120, 8, 146, 161 
Ecstasy—84-5 
Ekanath—221, 3, 4, 8 
ekarttila —172 

ekibhava —195-7, 315, 368, 406 
Emotionalism—-1# 2 
Eroticism—1, 32, 42 
Eachatolofcy—71 v 
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Eternal Dancer and Singer—267 
Ethical religion—25 f 54 
Ethics, lofcic or metaphysics 
and aesthetics explain purifi¬ 
cation, knowledge and religion 
or karma % jnana and bhakti 
yo&a 68, 87, also see three 
st|ges of mysticism 
Existence and value—425 


Fanaticism! lofcic of—427 
Feeling at lower, human and 
mystic levels—50, 1 
Fichte—37, 197 

Formless form of Brahman as 
Beauty—170, 293, 4 
Fox, Georfce—37, 102 
St. Francis—-128-9 

Game of love—321-2 
Gandhi—159, 276-8, 281 
Gauran&a—see Caitanya 
^arm-cell simile oE soul in 
universe— 57 
Ghantavata ra —202 
Gheney, Sheldon—103 
Gita —see Bha$avat Gita 
Gita Govinda —309-11 
Gitanjali —266 

God as Absolute—355, 8; as 
Li&ht, Life and Love- 
87. 378, 419; is Love—68-9, 
298, 378; both in and beyond 
nature and soul—63; both 
endeavour and end—30, 419; 
the ground and feoal of the 
soul—72; and Mammon, love 
of the two incompatible—75 
God-centredness—62 ** 
Godhead—61. 299 


God*hnn^er of soul and soul- 
hunger of God—87, 128, 401 
God's £race only can fcive 
Supreme boon—12 
Goda—see Andal 
Goda Upanishad —324 
Golden a&e in the past—27 
Goloka— 213, 316 
Gopal—306, 316, 8. 324, 5, 7 
Gopala Vimsati —204 
Gopis—212, 301, 3, 5, 6, 7, 321, 
4, 5 

Gospel of St. John—64 
St. Gregory—102, 7, 112 
&unas —see rajas , tamas and satva 
fcuru's ferace—196, 363, 334 
&uru-sishya methods—167 
Guyon, Madame—132 


Hallaj, Al—145, 147-8 
Hallucination—8 
Hanuman—220 
Haribhakti —170 
Hasan Basva—146-7 
Hatayo&a —14 
Hefcel—37, 146, 197 
Herman—390 
Hilton, Welter-102, 135 
Hinayana—VLl 
Hindu Renascence—158-9 
Hinduism, Universality of— 
153, 423 

Historical and comparative 
methods, their requirements- 

89 

Historical and psychological 
views of mysticism—27, 41 
History, Philosophy of—313-5 
hladini takti— 212 
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Hockinfe—153 

Hound of Heaven—291, 377, 8 


Ibn-al-Farid—151 
Jdu —181, 205 
Ien—193 
St. I&natius—129 
Illumination—76 
Immanence and transcendence— 
405 

Incarnations—historical and 
permanent—see avatar and 
area 

India, the home of mysticism— 
2, 353, 423; the land of 
universal religion—354 • 
Indologists' prejudices—154 
Indra—410 

Inner Ruler Immortal—163 7, 
209, 400 

Instinct for God—its de&enera- 
tion—295 ; and transmutation 
301-2 

Instincts should not be sup¬ 
pressed but should be subli¬ 
mated—385 

Instinct, intelligence and 
intuition—48 
Integral insight—412 
Introversion—80, 387, 8, 415 
Intuition—47, 57; arises a priori 
from contacting God—49 ; 
as immediate knowledge of 
Reality, is integral and unitive 
—52; is feeling sublimated 
and spiritualised—51; is not 
merely'a fclow 6f feeling but 
an illumination of thou&ht— 
52; is integration of thought, 
feeling and will and trans¬ 
cends them—57, 86, 426; 


is above perceptual and 
conceptual knowledge — 49, 
355-6 ; though alo&ical, is 
not opposed to science and, 
though suprarational, can be 
tested by reason—53, 54. 
ishta devata —274, 5, 9 
ishtam —143, 152, 3, 162 ^ 
I$opanishad —203, 263, 277 
Isvara— 40, 370, 375 
Isvarapuri—312 
Jtihasa —141,155 
Iyarpakai Nayanar—258 


Jacob's Ladder—100 
J adabharata—302 
ja&at —40 
Jainismrilib 

; Jafal-ud-din Rumi-145, 149, 

150 

James, William—7, 12. 50, 107, 
122, 289. 422 
Jami—145, 151 
Janaka-^81, 367 
Jaques de Marquette—142 
jaracora sikhamani —378 
Jayadeva—309 
Jehovah—153 

Jesus—64, 103, 153, 4, 271, 4, 

424 

iiva—34, 7, 40, 78, 165, 171, 
199, 200, 9, 211, 237, 245, 7, 
257. 303, 360, 377, 381, 2, 7, 
8, 400, 416 
jivadarsana— 76, 389 

Jivafcoewanii-r-317 

jivakarunyam —259, 416 
jivanmukti— 353, 367, 421 
jnana , nature of—381, 382-4 # 
jnana^hakti —364, 7, 423 
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jnana cakshus —49, 407 
Jnanadeva—221, 2, 3, 4, 8 
jnana-kavma samuccaya — 197, 
367 

jnanavaira&ya —201 
jnana yoga—20, 76, 78, 79, 387 
Jnenesvere—157, 221 
JnarOkvari -221-2 
jnani —173, 192, 203, 345 
St. John of the Cross— 58, 128-9, 
130, 284, 7, 8 

St. John of the Gospel—102, 4, 
6,378 

Judaism—102 
Judgment Day—25, 153 
Julian of Norwich—102, 135, 
157 


Rabir-145, 152, 7, 175, 214, 6, 
8, 287, 421 
Kacci Nambi—198 
Kailasa—26, 29 
kainkarya —258 

/kaivalya— 19-22, 72, 76-80, 163, 
9/137, 219, 388, 9, 394 
Kalamukha—232 
Kali, the Mother—272 
Kalia Nayanar—233 
Kalidasa—19 
Kalki—67 

kama— 32, 170, 384 also see 
raga; of three kinds, its 
idealisation and divinisation 
—294-7 

Kemakshi—280 
kamini and kancana —269 
Kamsa—297 
Kandar Anubhuti— 261 
* K^nnappar—233, 258 
K.nt—7*. 70 V 


kantabhava —221 
kapalika —232 
Karaikkal Ammaiyar—233 
karma—54, 77. 374, 386, 405, 7, 
422 ; and jnana —80*81; and 
krpa 204, 9, 374; jnana and 
bhakti yogas or purification, 
self-realisation and unitive 
life — see mysticism, three 
stages of; three senses of, in 
psychology, ethics and religion 
-295 

Karmayofta —see purgation 
Kar*mayo&in —278 
Kashmiri Saivism—229, 234, 9 
Kaushitaki XJpanishad —205 
Kavitarkikci Simha —202 
Keshub Chunder Sen—264 
Kingdom of God—107 
Kin&sland—14, 100, 350 
Knowledge, perceptual, con¬ 
ceptual and intuitional—49. 
Koran—153 
krama muktiSbl 
Krishna—63, 170, 212. 221. 265, 
297, 301. 2, 5*9, 315, 321, 7, 
338, 391 

KrishnaWa— 315, 6, 337 
Krishna prenta —171. 185, 7, 

212. 3, 4, 9, 305, 314, 323, 3. 
5, 398, 7 

Krishnaraya of Vijayanagar— 
315 

Kulasekhara A z h v a r—178, 
183-4 

Kulasekharappadi —184 
Kumudavalli—191 
kundalini —14, 15, 270 

LaoTse—141 
Law, William—138 
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Lewrence, Brother-*102, 138 
Leuba—5, 122, 127 
Life Divine —275 
lin&as, six—235 
Logos—12, 1C6, 394 
Lokacarya—205-9 
Losskoj—140 

Love-45. 61. 68. 298, 9, .359, 
379. 393. 8 

Love mysticism, two types of, 
300 

Love chase of God—291 

madal — 19 2. 334, 343 
Madana Mohana—29b 
madhura bhava —51, 212, 221, 
270. 300,314, 5, 399 
Madhurakavi Azhvar—178, 180 
Madhvacarya—157. 174, 210-1 
Madhyamika —117 
j mahabhava —212 
* Maharashtra my sties—2 21-7 
mahavakya —40, 334 
Mahayana—19 3-4 
Mahrothi Bha&avata— 224 
Maitrsyi—367, 397 
Malik KafPer—202, 205 
mana— 212 
manona—338 

manas , a product of prakrti —60, 
388 

Manavala Marauni—208 
Manickavaca&ar—231, 247-51 
manmatha manmatha —267, 302, 
325, 336 

Marechal—65, 121 et seq, 148, 
346, 349-50 

Martha and Mary types of 
mystics—80, 111, 119, 136. 

226. 391 


m 

Masters, the, or Initiates—12-13 

mata and mati —3, 10 

Materialism—372 

Mauna Guru Siva—251 

Max Muller—145 

may a —40 

Mayan —324 

Mayavada — 39-41, 19 fT 202. 

213, 361 

McNicol—225 

Medical materialism—5-7, 41 
Meikandar—157, 229, 234 
Milton—375 
Mimamsaka —194-5 
Mira Bai—215-6, 303, 323, 

316-8 

Mohammad—143, 153, 154, 2*4, 
274, 424 

Monoideism—15 
Moral life—75 

mukti —13, 51, 165, 7. 9, 195, 
219, 272, 360, 408,9, 415, 7, 
422 

mumukshu —73, 165, 7, 8, 195, 
367 

Mundaka XJpanishad —406 
Munivahana—190 
Murray—225 
Muru&a—259, 260, 1 

Mystic development idealises 
va%a and divinises it — 295; 
experience cannot be ferasped 
by intellect—45. does not last 
lonfc in this life—355, 413 ; 
not a miracle but the essence 
of the soul—58 ; possible for 
all—89, only proof of God— 
45, hives the will to serve 
others—56, 415, valid foj ell 
and net;, .only tpr.uh*#« who 
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• have it—57; final, of Brahman 
described 404-12; idea of God 
s o 1 v e • the difficulties of 
monism,, pantheism and 
theism—61, moments and 
feelin&s—50 

Mysticism according to Das- 
fiupFfr—30 ; Duprel—8, James - 
and the pragmatists—7, Leuba 
and the sceptic s—6 ; os 
communion with God by* 
Love—161, as the experience 
of God—10, abolishes separate¬ 
ness but does not deny distinc¬ 
tion—62; allied to the aesthe¬ 
tic experience of music and 
beauty — 59; avoids the 
extremes of agnosticism and 
dogmatism—54; corrects the 
enesidedness of theology and 
rationalism—23; clarifies 
intellect* exalts emotion and 
inspires will—45, 422; harmo¬ 
nises revelation, reason and 
intuition—57, 424; is both 

a view and way of life— 
88, 419; a body of verified 
and verifiable eternal religious 
or spiritual truths—44, com¬ 
munion of self and Self or God 
—19, 31 ; the immediate 

experience of the union of the 
self with God-345, the personal 
experience of the bein& of God 
in the soul of man—43, the 
tfuestof man for union with 
God —44, the meeting ground 
between science and philoso¬ 
phy—418, religion realised— 
219, a scientific self-experi¬ 
mentation on nature of God- 
219, specialisation in spiritual 

• * eqd religious consciousness— 
86;is not an esoteric cult— 


15; or mysterious powers-r30, 
31, or penlb&ism—43, or 
a special faculty or monopoly 
of any—44, but is possible 
for all—89, end is objective— 
59, stands for unity in variety 
and not for uniformity—426; 
transcends time and space— 
28, 30; its tolerance and 
spiritual hospitality 428; 
Hind u—162 et seq ; first 
postulate of m.. is Reality is 
realisable—94, 354-S; nature 
of— 44-47 ; three stages of— 
21, 72, 87, 142, 4. 168, 219, 
252, 359, 364, 384; synthetic 
—420-22; and music—278-9; 
and theism compared—26 

Mystic monism or unionism — 
358, 9; reconciles the three 
Vedantic schools—362 


Nadabrahman —71, 394 
Nadadur Ammal—201 
Nafca Raja Sarma—279 
Ualayira Prabandh a —177 
Namadeva—217, 221, 5, 8 
Nammazhvar—58, 70, 178, ISO- 
3, 293, 320, 8, 335-43, 390, 
3, 9, 400, 3, 6, 42 
Nanak, Guru—216, 7 
Nanda—189, 223 
Nanjeeyar—205 

Narada—171, 3, 4, 220, 278, 9, 
302, 367, 396 
Nara N tray ana—168, 171 
llaraka —26 

Keren—see Vivekanende 
Netareje—259 

Neteraja's dance—244-5, 249 
Nethemuni—177 * 
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Nature mysticism—2,15, 19, 42, 
372 

Nay*nme?s—156, 175, 6, 231, 
2, 4, 423 

nayika-nayaka bhava—300, 318 
Negative way—117 
Neo-Pletonism—2, 101, 347, 421 
Nesa Nayanar—234 
New Thought—35 
Nicholson, R. A.—143 
Nimborka—37, 157, 200 
Ntrgtma Brahman —41. 61, 195, 
358, 363, 382, 411 
nirvana —13, 39, 79, 122, 193, 
5, 348, 9, 350, 420 
nirvikalpa samadhi —270 
nishkama karma —21, 80, 111, 
169, 366, 384, 6, 7; mediates 
between stoicism and hedonism 
—74 

niyama —13, 20 
N yayasiddhanjana —203 


Occultism—2, 12, 15, 42, 350 
Optimism and pessinism—29 
Oriental thought, influence on 
the West of—161 
Ori&en—91 

original sin—77, 172, 209, 272, 
275, 420 

Orison of the heart—79 
Orison of quiet—21, 78, 121, 
387, 415 


Padukasahasra— 204 
Paganism, Greek—29 
Pamalai —185 
Pancaratr.a— 172, 3,. 203 
JPandhagpug—221, 3, 5 


Panduran&a—223, 5 
Pan-an theism—251 
Pan-nihilism—93 
Pantheism — 33, 38, 358 
Pantheistic idealism—92 
para % the first or transcendental 
state of Brahman—369-JQ 
parabhakti —51, 400 
Paradise—28 
parai—186 
parajnana— 400 
Parakala—191 
paramahhakti—112 f 

Paramapada Sopana —205 
Paramatabhanfri —202 
Paramatman —61, 2, 3, 79, 164„ 
299,359.381,3 
Paramdrshti —49 
paramjyotis —79, 163, 249, 335, 
342 

Parikshit—210 

parinama— 197, 367, 371 

pasu, Pati, pasam— 210, 229. 

231, 6, 9, 249, 372, 422 
Patanjali—78 

Pati-patni relation—299, 320 
Pattinattar—253, 7 
St. Paul—58, 102, 4, 5, 7, 118 
Pei Azhvar—178, 302 
Perarulalar— 201 
ptrava —172, 400 
Periapuranam —227, 232 
Peri a Tirumozhi —191 
Periavaccan Pillai—205 
Periazhvar—178, 184, 5. 326, T 
Personal God—222 
Personalistic mysticism—226 , 

Personality—56 

Pessimism, Buddhistic—29 ^ . . 

St. $eter—111 
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Philosophy of Religion—1, 3, 
23, 345 et stq 

Pillei Lokacarya—set Lokaoary a 
Pillen-20* ; 

Pipa—214 

Plato—70, 90, 3, 161, 227, 363. 
375 

Platonism—421 

Plotinus—36, 7, 61, 5, 78, 90, 
96-100, 117. 161, 197, 226, 
285, 233. 368, 375, 388, 393, 
406; and Bhaskara—100 
Poigai Azhvar—178 
Polytheism—11 
Pope, G. U.—249 
Pragmatism—7, 42 
Prahlada—58. 63, 171, 220 , 2 , 
268, 404, 423 

prakrti —21, 60, 75, *59, 316, 
371, 3, 405 

pralaya and srshti— 297-8, 309 
pramanas —355, 425 
prana—60, 77, 358, 387-8 
pranayama —3,13. 20, 77 
prapatti or saranalati —156,180, 
2, 3, 9, 192, 371 
prarabdha karma—421 
Prerthana Samej—228 
prasthanas —76, 166,169, 174 
pratyaJuira—13, 20 
Prayer* four stages in—289. 291 
prama—51, 158, 173, 212, 228, 
324, 5, 8, 359, 391, 398; and 
kama-r318 
prey as—361 
Procleus—115 

Progressivism and prophetism— 
27 

Proofs of God—4 
Proof of God is experience of 
God—47,344, 422 


- Providence—28 « . 

Pseudo-mysticism—1, 2 
Psychology of mysticism—9, 10 
pumalai —185 
puny a and papa —25 
puranas —155, 170, 2 
Purandaradasa—278-9 
Purgation, illumination and 
intuition as karma . jna~a and 
bhakti yogas-—21, 72, 73, 168, 
384-94, 415 

Purgation or self-purification or 
karma yoga—73, 4, 384-b 
Purity—277 

puma or perfect—87, 165, 193, 
302, 406, 9, 417 

pumanubhava — see Brahmanu - 
bhava 

purusha- 21, 60, 79, 165, 371, 
388 

purushartha —55, 182 
Puruthottama— 21, 61 227, 316 
Purva Mimamsa —203 
pumapakaha siddhanta method- 
2, 41, 420 

Pusaiar Nayanar—234 
pushti bhakti —213, 400 


Quakerism—137 


Rabia of Basra—145, 7, 292 
Rabindranath—see Tagore 
Radha and Lakshmi compared— 
313 

Redha-Krishna—212-3, 309-19 
raga (desire)—73-5 
raga (musical)—280-1 
ruga tafa—279 
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Ra£huvira Gadya —204 
Rahasyatraya Sara —203 
Raja Ram Mohun Roy—262-3 
rajas , tamas and satva— 76 f 385 
Raja yo&a —388 

Rama—219,226-7, .281, 321; and 
Site—320 

Rama bhakti—21% 280 
Ramadas—221, 226-7 
Ramakrishna Mission—159, 273 
Ramakrishna Paramahamsa—58, 
159, 228, 265, 269-73, 281, 
315, 363, 403 

Ramalin&a Swami&ai—258-60 
Ramanama— 278, 9, 281 
Ramananda—157, 175, 214, 217, 
221, 421 

^Ramannja .—37, 116-7,^15^ 

* ]74,5Tl81,195, 198-ZOO, 293^ 
367, 8, 371; and Sankara— 

gfrf - 

Ramarajya —226, 7 
Ramayana —219, 280, 301 
Ranade—228 

Ran&anatha—185, 204, 5, 321, 7 
Rapture— 84-5 

rasa—300-2, 306, 314, 359. 

394,6 

Rasalila —3C7-9 

Havana—320 

Ravidas—214, 5, 8 

Reality—45, 7; and value—94; 

is realisable—94 
Reason and intuition—53, 344 
Reason or tarka —344, 425 
Religion is direct realisation of 
God—271; is the manifesta¬ 
tion of the divinity in man— 
274 

Religious bifcotry—24 
Revelation and reason—345 


Rope-snake illusion—40, 

Rshi —154, 166, 199, 209, 348,* 
359. 366, 423 
Rudra—228 
rupa of God—300 
Ruysbroek—65, 9, 102, 8, 115, 
7, 120, 1, 161, 281, 6, 7, 389 


Sacrificial mysticism—31 
iadhanas—235, 359, 364, 423 
Sad V aishnavis m—211 
Sadvidya —393 

saguna—41, 223, 358, 363, 7. 
382, 411 

tahaja way—267 
sahasranamam —199 
sahasrara —270 
Saivacaryas—229 
Saivafeama—210, 229, 234, 6 
Saiva Siddhanta—157, 228-260, 
389, 422 

Saivism—2, 156, 8, 228-280, 422 
Sakhya Nayanar—-233 
samadarsana —416 
samaiJii—13, 20, 78, 84, 349, 
388, 404 
Sama$ana —278 
samayam —231 

Sambandhar—58, 178, 231, 240, 
243-6 

samsfesha-85,337-8; and vislssha 
-304-5, 321-.% 392 
samyama or concentration—22 
Sandilya—174 
San&athan —262 
Sankalpasuryoday a—204 
Sankara—116, 7, 9, 156, 166, 
194-6, 199, 367 
tankirtana — 316 
tanta # or samadhi of silence -5235 
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santabhava —51 
saniarasd —204 
sand —77, 9, 254, 381, 8, 415, 
430 

Santinatha, Sadhu—3 
*arana$ad —189 
sarira— 60 

sarHn— 62, 122, 183, 184, 292, 
405 

SarvaWiauma—312 
Sarvarthasiddhi —203 
Sarvatantrasvatantra —201 
sastriya bhakd and pushd bhakd 
—316 

Sat —45, 271, 7, 424, 5, 6 
sat t cit , ananda— 163, 360, 411 
Satadushani —202 
satvic serenity—76 
&atya£raha—2n 
satyam , jnanam , anantam , 

anandam —360-1, 369-70, 410 
satyasya satyam—163, 199, 360 
saulabhya —see accessibility 
saynjyam—85, 193, 281, 360, 
408, 412 

Schellinfc—37, 293, 375 
Secret doctrine of Masters—13 
Sekkizhar—233 
self-feift—56, 226 
self-refeardinfe instincts—74 
Semitic religions—23, 25, 27 
Sena—214 

Sensuality and spirituality in¬ 
compatible—75 

Sermon on the Mount—68, 92, 
104, 262 

Serpent symbol—71 
Shelley-283 
siddhis —13, 22, 42 
Sin as separation from God—402 
‘Sircar, Mahendranath—3fl 


Sisupala—297 

Sitanath Tatvabhushan—265 
Siva—229, 258, 422 
Sivadvaita—209, 10, 422 
Sivaji—227 

Sivajnana Bodham —228,232,4,6 
Sivajnana Siddhiyar —229, 232, 
6, 7-9, 253 
Sivasakti —252, 275 
Sivat va —230 
skandhas— 79 
sneha—212 
Socrates—94 
Solorjov—140 

Sonfc on the Chariot—68, 262 
space-time—30, 61 
Spinoza—36-38, 110, 197, 368, 
407 

Spiritual marriage—290 
Spiritual mysticism—19, 22, 42 
Spirituality or atmakama —8, 75, 
389 

Spirituality and service—272» 
274 

Spouse of Christ—284, 5 
sreyas —164 

Sri Bhashya —198-9, 102 
Sri Kantha Bhashya —209 
Srinivasa—202, 4 
Srivacarabhuehanam —206, 7 
Sri Vaishnavism —183, 201, 9, 
211, 293, 3C3, 422 
Sriyahpati —201, 4, 299 
srngara rara— 299, 301 
srn&ara sastra— 300 
Srutaprakasika —202, 5 
sublimation—385 
Suddhadvaita—157*8, 213, 315-6 
suddhi— 262 

Sufism—142 et seq, 162, 215/ 290 f 
2,354,368,421 
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Suka—170, 2, 297, 301, 3, 5, 6 
sundaram— 231, 240, 246-7, 293, 
359, 375 

sunya— 39, 79, 193 
Superman—275-6 
Super mind—276 
Supernaturalism—2, 11, 42 
Supra-personality of God -60, 
61, 358, 360, 392, 411 
Supreme Good—162, 5 
Suso—161 

Sutras —see Brahma Sutras 
svadesi —277 
svadharma —277 

Svarfta —11, 12, 31, 163, 4, 8, 189 
Svetaketu—267 

Svetasvatara Upanishad—1 ?, 228 


Tafcore, Maharshi Devendranath 
—263; Rabindranath— 159, 
265, 8, 281 

Taittiriya Upanishad —172, 410 
tamasic inertia—76 
Tamil literature on love—319 
Taoism—141, 193 
T-e-p-a-s—277 
tar aka mantra —279 
tarka —see reason 
Tatva (Ultimate Reality)—182, 
360 

tatva, hita and parushartha or 
ontology, ethics and religion— 
349, 357 

Tatva Muktaka^apa —203 
tatvas (25 and 36)-229, (96) 256 
Tatvatraya —205, 6 
Tauler—65, 102, 8, 115, 7, 9, 
146, 161 

Tayumangvar—251-4, 422 

29 


Temperament of South Indian. 
Maharashtra and Bengali 
mystics—175 
Tenkalaism — 205 
Tennyson—17 

St- Teresa—58, 122, 128, 130, 
284, 289-91 

Tevaram —231, 240—7, 2lS^-81 
Theism—24-26, 358 
Theistic monism—362 
Theology—22, 42 
Theosophy—159 
Thia&araja—279—81 
Thompson—268 
Time—412—4 

Tirujnana Stmbandhar — see 
Sambandhar 
Tivumalai —189 
Tirumandiram —234—5, 240 
Tiruman&ai Azhvar—178, 190- 
3, 249-50, 302, 321, 330, 5, 9 
Tirumazhisai Azhvar—178, 9 
Tirumozhi —185, 324 
Tirumular—229, 234, 378 
TirunavukkarasBr—241 
Tirunilakanta Nayanar—233 
Tiruppalli Ezhucci —187 
Tiruppanazhvar—178,189—90 
Tiruppavai —185—8, 324, 8, 9 
330 

Tiruppu&azh —260 
Tiruvacakam —231, 247—51, 259 
Tiruvaimozhi —181, 205, 8, 336, 
9, 410 

Tiruvembavai —329, 330 
Tiruviruttam —339 
Tolstoy—140 

Tondaradippodi Azhvar—178, 
187, 8, 9 

Tondars—257, 328 
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1 Totapuri—270 
totem simul —413 
Traditionalism end prophetism 
27-28 

Trance—3, 84-5 
Trine, Ralph Waldo—*35 
Truth—277-8; and its veriflca- 
345 

Tukaram—221, 4, 5, 8 
Tulsidas—175, 219 


XJbhaya Vedanta —176, 199, 

201, 5 

Uddhava—171,220 
Umapati Sivacarya—229 
Underhill, Miss Evelyn—90, 
180, 160, 290, 348, 369 
unio mystico or unitive con¬ 
sciousness—81-83, 299, 300, 
315, 359, 391-4, 401, 2, 6; also 
see Brdhmanubhava 
Union and not identity o£ soul 
and God—87 

Unitive state is positive not 
negative—84, is both repose 
and fruition 286, deliciousness 
of, 288. 

Upadesaratnavali —208 
upadhis —197, 367, 8 
Upanishads —155, 162-5, 194, 

263, 347, 367, 378, 393, 406, 
421 

upasaka —393 
uvasanas —167, 262 
upaya and upeya is God—30, 
204, 9 

Vaikuntha—26, 29, 213, 316 
vairafyya —75, 79, 192, 246-7, 
v 252-4, 339, 364, 384, 5, 6, 
397 


Vaira&ya Pancaka —202 
vaishamya and nair&hrnya or 
caprice and cruelty—55 
Vaishnava—278 
Vaishnavism—2,156, 266, 421 
Vallabha—157,174 213, 315-6 
Valmiki—19, 281 
vamacava —9,194 
Vamadeva—58, 393, 405, 423 
Vanity of Jife—255 
Varada—198, 201,204, 280, 321, 
397 

vasanas —78, 388 
Vasudeva, the All-Self—34, 46, 
61, 172, 223, 358, 375, 404. 5, 
420 

vatsalya —212 
Vayila Nayanar—234 
Vedanta—122, 155-6. 167, 176, 
226, 382, 421; Practical—365, 
6 , 8 

Vedanta Desika—181, 201-5 
Vedanta Sutras —see Brahma 
Sutras 

Vedantic theism—263 
Vedantic unionism—-see mystic 
unionism 

Vedic Hinduism—262 
Vemanna—261 
Venkata—321 
Venkataratnam, Dr.—268 
venu&dna —396 
V enufcopal—397 
Vidyaranya—202 
Vidyas of the Upanishads —367, 
393 

vikshepa —40 

vishayakama or vishayara&a —8, 
18, 31, 2, 75, 295-6, 380. 397 
Vishnu—211, 79 
Vishnubhakti —180 
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Vishnu Sahasranamam —199 
Visishtadvaita Vedanta-92, 116, 
156, 7, 8, 197. 200-209, 367, 
8, 379, 389, 421 
vislesha —183, 323, 332, 339-42 
vi&varupa —301 
Vitoba—*221, 223, 225 
Vivekananda—271-5 
vrttis —388 
Vyasa—170, 305 
vyuha , the second or Isvara 
state of Brahman, the Absolute 
—370 

Walt Whitman—18, 405 
Watkin—283 
Will—54 
Witchcraft—8 
Wordsworth—16 


Yddavabhyudaya —204 
Yadavaprakasa—36, 196-7f368, 
371 

Yajnavalkya—81, 397 
yama —13, 20 
Yasoda—63, 185, 212 
Yatindrapravana —208 
Yatindra Vimsati —208 
yoga and yofct—13, 14, 20, 9, 
168, 9, 235, 240, 253, 388 
yo&as, the three yo%as —365-7 
yoga mudras —235 
yoga as disjunction from vrakrti 
and conjunction with Puru- 
shottama —168 
Yoga Sutras —78 
Yoga, synthetic or puma , of 
Aurobindo Ghosh—276 
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